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Foreword 


Anandatirtha known as Madhvacarya is the exponent of Dvaita 
philosophy. He has written many small treatises explaining the 
principles of dualism. These works are known as DaSaprakaranas. 
Among them Visnutattvavinirnaya is an important work dealing with 
the Supreme God Narayana — His divine qualities, divine body, His 
all-pervading nature and also His Sarvottamatva. According to 
Madhvacarya, Sri Visnu is Supreme God, Master of all. Individual 
souls are entirely different from the Supreme, and they are servants. 
So they can never become one. The book Visnutattvavinirnaya thus 
occupies a high position among the literature dealing with dualism. 


Dr. P. Sasikala, Selection Grade Lecturer in Vedanta in D.B. 
College, Sasthamcotta, studied the work critically and on the basis 
of her experience gained by such study, prepared a thesis for her 
Ph.D. degree. I have no hesitation to say that Dr. Sasikala has done 
a commendable job by her criticism and her observation on the 
principles of dualism. Sri Sankara, Sri Madhvacarya and Sri 
Ramanuja are the exponents of various systems of philosophy on 
the basis of scriptures. 


Now her thesis goes to the press for publication. I am sure 
the thesis will be a guide to the future researchers who are interested 
in studying and understanding Anandatirtha's principles of dualism. 
I hope the researchers and other scholars in the field of Indian 
philosophy will welcome the work. I wish Dr. Sasikala all success. 


Sivadham, Sreekanteswaram, Prof. R. Vasudevan Potti 
Thiruvananthapuram, Recipient of Certificate of Honour from the 
01.11.2007. President of India 
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Preface 


The contribution of South India to the treasure of Indian 
philosophy, especially Vedanta philosophy, is remarkable. The three 
main systems of Vedanta have their origin in the southern states. 
Advaita which chronologically comes first was systematised by the 
great teacher Sri Saükaracarya who was a native of Kerala. Sri. 
Ramanujacarya of Tamilanadu made ViSistadvaita into a philosophi- 
cal system. Anandatirtha or Madhvacarya, the propounder of the 
Dvaita system of thought was a native of Karnataka. Among these 
systems Sankara's philosophy acquired world-wide popularity. 
Whereas the other two were confined to certain areas of the country. 
The Dvaita system of thought could not attain a notable place in 
the scholarly minds of Kerala as the Advaita system did. It may be 
due to the great popularity of the Advaita philosophy. While a large 
number of studies have been done in Advaita, the studies in Dvaita 
are comparatively less in number. This work is the result of a humble 
attempt to understand the doctrines of Dvaita philosophy in the light 
of one of the works of Anandatirtha, the great propounder and 
teacher of the system. The Dvaita philosophy is exclusively the 
contribution of Karnataka. 


Being a student of Advaita I was much interested, when I went 
through Madhva's work Visnutattvavinirnaya which is a critique of 
Sankara's philosophy. This work of Madhva contains a brilliant 
criticism of $айКага'$ interpretation of the Upanisadic passages. I 
hope this study on Madhva's work will be useful to the students of 
Vedanta. 


This work has entitled me to the award of Ph.D. Degree from 
Sri Satkaracarya University of Sanskrit, Kalady. My teacher and 
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guide, (Late) Dr. Poovattoor Ramakrishna Pillai, former Principal, 
D.B. College, Sasthamcotta and former Campus Director of the 
Regional Centre, Sri Sankaracarya University of Sanskrit, 
Thiruvananthapuram, has always encouraged me to publish the 
thesis. He was the guiding spirit behind my success. I express my 
everlasting indebtedness to him. I owe my sincere thanks to 
Professor R. Vasudevan Potti, Former Dean of the Faculty of Indian 
Metaphysics, Sri Saikaracarya University of Sanskrit, Kalady, who 
spared his valuable time to write a foreward to this book and the 
help rendered to me always. 


I express my deep sense of gratitude to Smt. C. Chandramathy, 
Professor, Dept of English (Rtd.), Devaswom Board College, 
Sasthamcotta, for patiently going through this work and giving 
valuable suggestions. 


I am grateful to Sri Saikaracarya University of Sanskrit, 
Kalady, for providing me the facilities for this research work and 
giving me sanction to publish the thesis. I am also thankful to 
Dr. P. Chithambaran, Professor and Head of the Department of 
Vedanta, Sri Saikaracarya University of Sanskrit, for his help and 
valuable suggestions. 


My thanks are due to all those who inspired me with advice 
and assistance in the course of this work. 


I owe special thanks to Sukrtindra Oriental Research Institute, 
Kochi, for including this work in their Indological Series. 


Sasthamcotta, Dr. P. Sasikala, 

01-11-2007. Department of Sanskrit, 
D.B. College, 
Sasthamcotta. 
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Chapter I 


Introduction 


The etymological meaning of the word 'philosophy' is the 
friendship or love of wisdom. As far as Western philosophy 
is concerned, this is true. The Sanskrit equivalent to the word 
philosophy — Dar$ana, conveys both true knowledge and the 
means of knowledge. In Indian philosophy, this knowledge 
does not mean the empirical knowledge but one that leads to 
immortality. All the philosophical systems in India seek the 
immortal state, liberation." This search after the true 
knowledge which leads to liberation made the thinker search 
one's own self and his relation to the cosmos, and this gave 
rise to the systems of thought in India. 


The origin of Indian philosophy may be traced in the 
Vedas, the oldest literary monument of Indian culture and one 
among the earliest documents of human mind." According to 
Nehru,” the early Indian thought influenced the later 
philosophies, not only in India but in Greece, Iran and the 
Christianity of that time. But, the Indian philosophy, being an 
autonomous system, has developed practically unaffected by 
external influences.’ In India, philosophy was a way of life. 
The Indian systems of thought conveyed philosophical as well 
as religious values. 


The Indian mind, being independent in thought gave rise 
to several philosophical systems. Traditionally, Indian 
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philosophy is divided into two groups: The orthodox group 
(astika daranas) and heterodox group (nástika darganas). This 
classification is based on their attitude towards the Vedas. The 
astika daríanas accept the Vedas as authority whereas the 
nastika darfanas do not owe any allegiance to the Vedas. 


The astika dar§ands are generally known as the six 
systems of philosophy. They are Samkhya, Yoga, Ny4aya, 
Vaisesika, Pürvamimamsa and Uttaramimamsa (Vedanta). 
The nastika dar$anas are Lokayata (Carvaka), Buddhism and 
Jainism. Among these systems, Buddhism was recognised as 
a world religion and system of thought. But, later, it declined 
in India, though it was originated in India. 


Among the six systems of philosophy, Vedanta acquired 
the most prominent place among modern thinkers—both Indian 
and Western. It became the representative philosophy of India. 
As remarked by C. Rajagopalachari, Vedanta is the living 
philosophy of India, a part of the mental structure of Indians. 


Vedanta is the philosophy of the Upanisads. Upanisad 
advises man to know the self through scriptures, rational 
thinking and meditation.” The vedic literature forms the 
foundation of Indian culture. The word Vedanta itself denotes 
the teachings of the Upanisads, because the Upanisads form 
the last portion of the Vedas. Even the heterodox systems like 
Buddhism cannot deny their root in the Upanisads. Buddhism 
was indebted to the Upanisads to a great extent for some of 
its basic doctrines and moral tenets. Nehru quotes the words 
of Bloomfiled: "There is no important form of Hindu thought, 
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heterodox Buddhism included, which is not rooted in the 
Upanisads." 


Vedanta, being the living philosophy of India, is regarded 
with great respect by the great thinkers. Again Nehru’ quotes 
the words of Schopenhauer and Maxmuller. To the former 
"from every sentence (of the Upanisads), deep, original and 
sublime thoughts arise and the whole world is pervaded by 
a holy and earnest spirit." He does not find any study in the 
world so beneficial and so elevating as that of the Upanisads. 
He had admitted that the study of the Upanisads had been 
the solace of his life and expected it be so in his death. 
Maxmuller states: "The Upanisads are the source of Vedanta 
philosophy, in which human speculation seems to have reached 
its very асте." The Vedanta tradition represents the 
philosophy of India's intellectual history. Still, it remains as 
the principal current of thought in India. The prevalence of 
Vedanta thought can be found in various forms of literature, 
such as the epics, lyrics, drama etc. The teachers of modern 
age like Sri Ramakrisna and Swami Vivekananda, have shown 
that Vedanta includes and implies all stages and varieties of 
human experience and knowledge and it is not opposed to the 
latest development of science and philosophy." 


Though the Upanisadic teachings are regarded as Vedanta 
generally, the system of Vedanta has many sub-divisions. It 
can broadly be classified into two-absolutistic and theistic. This 
classification is made due to the concept of Brahman in each 
system. To the absolutist, Brahman is an impersonal principle 
and to the theist Brahman is a personal God. Sankara's (788- 
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820 A.D.) Advaita doctrines represent the absolutistic school, 
and the schools of Ramanuja (1017-1137 A.D.) and Madhva 
(1238-1317 A.D.) are the important ones among theistic 
schools. The Bhedabheda school of Bhaskara (9th-10th 
centuries A.D.), the Dvaitadvaita school of Nimbarka (1062- 
1162 A.D.), the Suddhadvaita school of Vallabha (16th Century 
A.D.), the Acintyabhedabheda school of Caitanya (1486-1533 
A.D.) are some other theistic schools of Vedanta. The theistic 
schools include Vaisnavism as well as Saivism. 


The Upanisads are the source books for all these systems 
of Vedanta. Since the Upanisads are not the composition of 
a single hand, diverse kinds of thoughts can be found scattered 
in them. The later system-builders worked them out in a 
systematic manner. As pointed out by R.D. Ranade ^ the 
Upanisads do not advocate only one single thought. The roots 
of various philosophies like Buddhistic and Jain philosophy, 
Samkhya and Yoga, Mimamsa, Saivism, Dvaita, Visistadvaita 
and Advaita can be traced in the Upanisads. So each interpreter 
could make the text in favour of his own doctrine. Among 
the various interpretations of the Upanisads, Sankara's 
interpretation acquired wide reputation and hence, the system 
of Saükara has become prominent among the schools of 
Vedanta. Next to it come the thoughts of Катапија and 
Madhva. While Sankara interpreted them in a monistic 
manner, the interpretation of Ramanuja and Madhva were 
theistic. Since the Upanisads are the treasures of diversified 
thoughts, none of these systems can claim to be superior to 
the other. 
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Along with the Upanisads, the Vedantasitras (the 
Brahmasütras) of Badarayana and the Bhagavadgita are 
regarded as the source books of Vedanta philosophy. These 
three texts are collectively known as Prasthanatraya. As the 
Prasthanatraya is regarded as the foundation stone of Vedanta 
philosophy, the exponents of each system thought it necessary 
to seek support from the books for establishing their system. 
Hence they paid special attention in interpreting them in 
accordance with their philosophy. 


The Brahmasitras 

The first known commentary on the Brahmasütras is that 
of Sankara. But Dasgupta’ opines that the first commentators 
of the Brahmasütra might be some Vaisnavite writers who 
held some form of modified dualism. He even postulates that 
Badarayana, the author of the Brahmasütras was probably 
more à theist than an absolutist. Examining the works of 
various commentators, Dasgupta” further remarks that he was 
inclined to believe that the dualistic interpretations of the 
Brahmasütras were probably more faithful to the Sütras than 
the interpretation of Sankara. 


The Bhagavadgita 


Gita is regarded both as a religious and philosophical 
treatise. Chronologically it possesses the third place in 
Prasthanatraya. A large number of commentaries are written 
on it by the exponents of different schools of Vedanta. Even 
today the Gita remains as a source of inspiration to scholars 
and lay-men and more and more commentaries are being 
written upon it. 
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Being a portion of the Mahábhárata, it is mainly theistic 
in outlook. But Safkara interpreted it in accordance with the 
Advaita philosophy. To the theistic teachers, the Gita teaches 
the doctrine of devotion and karma. According to the great 
scholars of modern time like Balagangadhara Thilak, S. 
Radhakrishnan, Aurobindo, Annie Besant, and Tagore the Gita 
teaches the philosophy of karma based on jfíana and bhakti. 


As mentioned earlier, all the philosophical schools of 
Vedanta build their doctrines on the foundation of 
Prasthanatraya. They are called so because the triple texts 
constitute the three foundations viz. Sruti, Smrti and Nydya. 
The Upanisads form the Sruti ргаѕіћӣпа, The Gita forms Smrti 
prasthana and the Sutras form Nyaya prasthana. Before 
dealing with the Dvaita school of Vedanta, to which the work 
Visnutattvavinirnaya, the topic of the present study belongs, 
it is necessary to give a brief account of Advaita and 
Visistadvaita schools because the work Visnutattvavinirnaya 
mainly consists of the refutation of the doctrines of the Advaita 
philosophy. 


1. Advaita Philosophy 


The Advaita system taught by Sankara is generally 
considered the earliest among the schools of Vedanta. Though 
Sankara is known as the exponent of Advaita system, he 
regards Gaudapada as his fore-runner and guru in the Advaita 
philosophy. Gaudapada was the first to revive the monistic 
tendencies of the Upanisads through his Mandiikyakarikas and 
tried to formulate them in a systematic manner. He was the 


VISNUTATTVAVINIRNA YA OF ANANDA TIRTHA — A CRITICAL EVALUATION 7 


teacher of Sankara's teacher, Govindabhagavatpada. Many 
scholars believe that Gaudapada was actually a Buddhist." The 
school of Advaita is known after the name of Sankara since 
he propounded and consolidated the monistic ideas scattered 
in the Upanisads. He had commented upon the ten principal 
Upanisads, the Gita and the Brahmasütras. His style is so 
unique and celebrated that these attained great respect and 
popularity. That may be the reason, the term Vedanta generally 
means the philosophy taught by Sankara. He himself was a 
great dialectician and also got illustrious followers like 
Vacaspati, Madhusüdana, and Citsukha. All these made the 
system a wide-spread one. 


Main Doctrines of Advaita 


According to Sankara, the ultimate and absolute reality 
is Brahman which is one with the individual soul. Brahman 
is the material and efficient cause of the world. It is the cause 
of creation, sustenance and dissolution of the world. Brahman 
is absolute and one without a second. It is the only reality. 
All other objects are unreal. The individual soul appears as 
many due to the ignorance (avidya). World is illusory. 


The nature of Brahman is pure intelligence, pure being 
and pure bliss. Though Brahman is accepted as the cause of 
the world, it is not a changing cause. The world is only a 
phenomenal appearance on Brahman, the locus. Sankara's 
theory of causation is known as Vivartavada. According to 
this theory, world is superimposed on Brahman, just like the 
snake superimposed on a rope. Sankara calls this superimpostion 
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(adhyasa) Maya or Avidya. All the worldly affairs are due 
to this Avidya. The doctrine of Maya is the corner-stone of 
the Advaita philosophy. It is by the power of Maya, the one 
and only Brahman appears as many individual souls. 
According to Advaita, Maya is beginningless, indefinable 
(anirvacaniya) and it can be sublated by real knowledge, the 
knowledge of Brahman. 


The individual soul (jiva) is not distinct from Brahman. 
The difference is quite empirical and caused by nescience. 
When ignorance is sublated by real knowledge, the jiva 
realises his real nature that he is Brahman itself. This 
realisation of the identify with Brahman is the means of 
liberation. According to Sankara, one who realises Brahman 
becomes one with Brahman itself." Real knowledge is the 
only means of liberation. 


2. Visistadvaita 


Ramanuja is the propounder of Visistadvaita philosophy. 
But Катапија was not the first to teach the doctrines of 
Visistadvaita. He had predecessors in the tradition. Nathamuni 
and Yamunacarya are regarded as the forerunners of Ramanuja 
in the system. But Ramanuja is the one who brought the 
doctrines into a philosophical system. It became pre-eminent 
among the schools of Vaisnavism. Ramanuja was the first to 
criticise Sankara's interpretations of the Brahmasütras. His 
commentary on the Brahmasütras, the Sribhasya attained great 
respect among the scholars. He had also commented upon the 
Bhagavadgita. 
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Visistadvaita is a theistic philosophy. According to this 
philosophy, Brahman is real (Satya), consciousness (Jnana) and 
infinite (Ananta). The universe consists of both sentient (Cit) 
and non-sentient (Acit). Brahman is the cause of the universe. 
Cit and Acit are inseparable attributes of Brahman and hence 
He is called Cit-acit-visista. God is the material and efficient 
cause of the world. The Cit and Acit constitute the body of 
I$vara. They are regarded as modes (prakaras) of Brahman. 


Visistadvaita identifies Brahman with the personal god 
Narayana or Visnu. Bliss and knowledge are his inherent 
nature (Svarüpa) He is qualified with endless auspicious 
attributes (ananta-kalyana-gunas). These attributes are his 
svabhàva. 


Jivàs are atomic in nature. Ramanuja accepts the plurality 
of individual souls. Both the jivas and the world are real 
entities. Liberation of the individual soul can only be attained 
by the grace of God. Visistadvaita gives great emphasis to 
the doctrines of devotion and self-surrender (prapatti). 
Ramanuja does not accept the identity of jivas with Brahman 
in the state of liberation. The liberated souls become one with 
God in knowledge and bliss, but not in power. 


In Катапија'ѕ philosophy, the concept of Sri (Laksmi) 
has great importance. So the system is also known by the name 
Sri Vaisnavism. Sri is the divine consort of Lord Visnu. 


3. Dvaita Philosophy 


The Dvaita system of thought is known after the name 
of Madhva. But even before Madhva, the term Dvaita was 
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used to denote philosophy which posits more than one 
fundamental principle to explain the universe or the 
fundamental distinction between the human souls and the 
Supreme Being." In this sense, the Samkhya and Yoga 
systems were regarded as Dvaita. Sankara describes the 
Dvaitins as having a realistic outlook." This observation is 
true in view of Madhva's dualism. Actually, the term is used 
by Sankara to denote realism and pluralism. The English 
equivalent to "Dvaita' is ‘dualism’. B.N.K. Sharma, the great 
writer on Dvaita philosophy, points out that either the term 
Dvaita or its English equivalent 'dualism' cannot properly 
convey the system of Madhva, as understood in Western 
philosophy. Dvaita is defined as a theory which admits two 
independent and mutually irreducible substances." Madhva's 
philosophy accepts God as the one and only independent 
principle and all other principles depend upon Him. But 
Madhva accepts these two principles as real.” In this sense, 
the system is called Dvaita. B.N.K. Sharma suggests the term 
Svatantra-advitiya- brahmavada to Madhva's system. 


Dvaita accepts the reality of the world and jivas. It also 
recognises the difference between them. Visnu or Narayana 
is the Supreme God. He is the creator and regulator. He is 
the independent reality. All other objects depend upon him. 
Visnu is qualified with all auspicious attributes. 


The jivas are eternal. Devotion along with the real 
knowledge of God is the means of liberation. 


All these three systems had their origin in South India. 
Sankara was a native of Kerala, Ramanuja belongs to 
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Tamilnadu and Madhva to Karnataka. While Advaita was 
regarded as the representative philosophy of India, Visistadvaita 
and Dvaita remained as South Indian thoughts. The Dvaita 
system has less followers than the other two. The followers 
of Madhva are seen mostly in Karnataka state. A few of them 
are seen scattered in other states. 


In Kerala, the Dvaitins were centralised mostly in and 
around Cochin. Some rulers of Cochin were the patrons of 
Dvaita philosophy. B.N.K. Sharma quotes Cochin State Manual 
(1911) to prove their conversion to Madhvasampradaya. ? It is 
known that Ramavarma Maharaja (I) (1763-1809) and 
Virakeralavarma Maharaja“ (1766-1828) of Cochin were the 
followers of Madhvasampradāya. Though the Dvaita system is 
not a widely accepted tradition in Kerala, the cult of bhakti, 
which is one of the prominent principles of Vaisnavism had 
influenced the thinkers of Kerala since the 12th century AD. 


Origin and Development of the Dvaita System 

Before the formation of Dvaita into a system, there were 
dualistic philosophies prevalent in India. The Samkhya-Yoga 
systems and XNyaya-Vaisesika systems were dualistic in 
character. Like the other systems of Indian philosophy, roots 
of Dvaita thought can also be found in the Vedas, Khilās, 
Brahmanas, Aranyakas, Ekayana-érutis, Epics, Puranas, 
Bhagavadgita and Brahmasütras. Madhva has cited passages 
from almost all the above mentioned sources. 


The main aspects of Madhva's philosophy are realism, 
theism and pluralism. The seeds of these ideas can be seen 
in the vedic literature. 
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Theism 

Madhva identifies Brahman with the personal God Visnu. 
To Madhva, God Visnu can be addressed by all names. He 
had developed this idea from the Rg Veda.” The monotheistic 
idea of Vedas helped Madhva to form this concept of God. 
God is the bearer of the names of all deities.” Madhva believes 
in the heirarchy of gods. Visnu is regarded as the God of 
gods. The Ambhrnisukta proclaims Visnu's superiority over 
other gods like four-faced Brahma and Rudra.” 


Theistic concepts can be found in the Upanisads also. The 
Svetasvetara Upanisad is regarded as a monument of theism.” 
But to some other writers, the theistic trend in the Upanisads 
has started with Iśāvāsya Upanisad itself.” 


The concept of theism is found in a developed state in 
the Mahābhārata. Madhva's concept of Nārāyaņa being 
superior to ksara and aksara can be seen in ће Bhagavadgita. 
The Puranas are evidently theistic in their outlook. Again, the 
Paficarátras are regarded as the authority of Vaisnavite schools. 


Devotion 


The doctrine of devotion has a prominent part in Madhva's 
philosophy. To him devotion is the means of liberation. The 
idea of devotion is as old as the Vedas. Its earliest form can 
be found in the form of praise and prayer. In ће Upasana 
passages of the Upanisads also, the doctrine of devotion can 
be seen. In the Bhagavadgita, bhakti has been given an 
important place. The main teaching of Bhagavatapurana is the 
doctrine of bhakti. 
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According to Madhva, God is the giver of bondage and 
liberation. Liberation can be attained only by the grace of God 
through devotion. The very idea is seen in the Bhagavadgita 4 
also. 


Realism 


To Madhva, not only the supreme God, but the individual 
souls and the world are also real. This realistic tendency can 
be seen in the Rg-Veda itself. There are many passages in 
the Rg Veda” indicating the reality of the world. Madhva 
speaks of the reality of jivas and their distinction even in the 
state of liberation. The same concept can be seen in 
Mundakopanisad’ * and Taittiri; ‘yopanisad.”” Chandogyopanisad 4 
also speaks of the existence of individual souls and their 
enjoyment of pleasure in the state of liberation. 


Pluralism 


The distinction between God and jivas and that among 
the jivas is one of Madhva's cardinal doctrines. 
Mundakopanisad " states the distinction between God and 
individual soul. The Svetaávetara^ also gives ample support 
to dualism. Thus, it can be stated that the theistic and dualistic 
thought had sprouted in the Vedas, budded in the Upanisads 
and blossomed in the Epics and Puranas. 


Development 


There are no authentic references about the forerunners 
of Madhva in the system. But Narayanapandita, the author 
of the biographical poem  Madhvavijaya makes some 
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references to the predecessors of Madhva in hís work 
Manimafijari. From this work and from Madhva's own works, 
it can be seen that the system traces its origin from the ancient 
monotheism of Bhagavatas. B.N.K Sharma” gives a 
traditional guruparampara on the basis of Мапітайјагі and the 
lists of gurus preserved in some Madhvamathas. In it Madhva 
(Anandatirtha) is enlisted as the thirteenth guru. 


In Padmapurapa" Madhva's school is stated as having 
derived from Brahmasampradaya. Swami Tapasyananda~ 
gives a list of spiritual tradition of Madhva system, quoting 
A.K.Majumdar. As per the order of this list, Madhva comes 
seventh -Visnu, Brahma, Vasistha, Sakti, Parasara, Vyasa and 
Purnaprajna (Madhva). 


No genuine historical work on Dvaita system can be seen 
written in the pre-Madhva period. Nor Madhva himself had 
made any reference to any historical work of his predecessors 
in the system. Hence, Madhva is regarded as the founder of 
the Dvaita school. 


Sankara was the first to revive the Vedantic doctrines 
from Upanisadic teachings. The Advaita philosophy рго- 
pounded by Sankara remained unhurt for about a period of 
four centuries from the 8th to 12th century A.D. In the tenth 
and eleventh centuries, the great Bhàgavata cult came into 
philosophical prominence in South India. The Tamil Vaisnava 
saints A/wars were the foremost teachers of Vaisnavism and 
the doctrine of devotion in South India. They were a tradition 
of teachers generally reckoned as twelve in number. In tenth 
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and eleventh centuries, the realistic thought came into 
prominence. There were many teachers like Udayana, Sridhara, 
Salikanatha and Sivaditya who paid attention to realistic 
thought." By the second half of the eleventh century Ramanuja 
gave form to a new theistic philosophy, Visistadvaita. In the 
pre-Ramanuja period itself, the Vaisnava theism acquired a 
notable place among people. But it was Ramanuja who brought 
the Vaisnava cult into a systematic philosophy. The theistic 
and realistic thought stands as rival system to Sankara's 
system. The most powerful reaction to the Advaita was from 
Madhva. 


Madhva, through his new system of thought, whieh 
mentions its opposite nature to Advaita by its very name 
Dvaita, severely criticised the doctrines of Sankara. Madhva 
gave a firm foundation to the system, through his 
commentaries on Prasthanatraya. Madhva's works were written 
in a brief style which necessarily need a commentary to 
understand properly. His disciples have taken up the task of 
teaching and propagating the new system through various 
Mathas founded at various parts of the country. Commentaries 
and sub-commentaries were written upon his works which 
helped in understanding Madhva's works properly. 


Madhva himself was not so interested in polemics as 
Sankara was. His brilliant disciples had taken up the task 
through their dialectical works. Among the writers of Dvaita 
system, the most notable names are those of Jayatirtha and 
Vyasatirtha. It is through their works that the system attained 
great recognition of the scholars all over India. 
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Jayatirtha (14th century A.D) 


Jayatirtha standardised the Dvaita system in the light of 
contemporary logic and philosophy. Being the most brilliant 
dialectician of Dvaita Vedanta, he paid equal attention to the 
task of critical constructive exposition of his system and to 
dialectical refutation of hostile views. His methodology of 
thought and exposition had been followed by all the subsequent 
writers of the system. He commented on eighteen works” out 
of the thirty seven of Madhva and hence is known as Tikz- 
kara. 'Tika' is the common name given to his commentaries. 
Nyayasudha, the commentary on Madhva's Anuvyakhyana, is 
his magnum opus. Among the independent works, Vadavali 
and Pramanapaddhati are renowned ones. B.N.K Sharma 
remarks that in the history of Dvaita Vedanta, Jayatirtha may 
be said to have played the combined role of Vacaspati and 
Citsukha in Advaita. 


Vyasatirtha (1478-1539) 


Vyasatirtha is said to be the prince of dialecticians of 
the Dvaita system. Tradition regards him as one among the 
trinity of authorities of Madhvasiddhanta along with 
Madhvacarya and Jayatirtha.” 


He wrote eight works in all." Among them Nyayamrta, 
his masterpiece, is regarded with great respect. [t is a superb 
dialectical work which created a stir among Advaitins; as a 
result of which Madhusüdana, the great champion of Advaita 
wrote his monumental work Advaitasiddhi. This led to the 
composition of a series of polemical works in both schools. 
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His other works are Tatparyacandrika, familiarly known as 
Candrika, Tarkatàndava Mandaramafijari and Bhedojjivana. 
Мапаагатайјагі is a general title of Vyasatirtha's glosses on 
the four, out of ten Prakaranas of Madhva, ie, 
Mayavadakhandana, Upadhikhandana, Muithyatvanumana 
khandana and Tattvaviveka. 


Many other writers like Ramacarya, Vanamalimi$ra, 
 Vadiraja etc, have contributed much to the development and 
propagation of the Dvaita school of thought all over India, 
mainly in South. As a result of this, there arose a devotional 
movement in Karnataka known as the Dàsaküta. The great 
musicians Purandaradasa and Капакайаѕа were great teachers 
of this movement. In later days Madhva philosophy influenced 
the Caitanya school of Bengal also." 
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Chapter II 
Life, Date and Works of Madhvacarya 


Life 


Like most of the system founders, there is no historical 
evidence about Madhva's date and life. The earliest literary 
source about Madhva's life and activities is Madhvavijaya’ 
(Sumadhvavijaya) of Narayana Pandita (Thirteenth-fourteenth 
centuries). He has also written a work, Manimafijari, a mytho- 
poetic work on Madhva's life. Two small biographical works 
of Madhva prevailed before Narayana Pandita were the 
Sampradaya Paddhati (26 verses) of HrsikeSatirtha (1250- 
1330 AD) and Vadiparajaya of Raghunathacarya (22 verses). 
Raghunathacarya was a direct disciple of Madhva. Among 
these works, the Madhvavijaya is held in high esteem, both 
as a historical text and a sacred poetical work by the followers 
of Madhva, Narayana Pandita has composed another work 
called Anu-Madhva-Vijaya which is a summary of the 
Madhvavijaya itself. The work is also known as Prameya- 
nava-malika. Later biographers of Madhvacarya, like C.M. 
Padmanabhacar, C.N. Krishna Swami Ayyar, S. Subba Rao 
and C.R. Krishna Rao, depend upon the work of Narayana 
Pandita. 


Though the Madhvas consider Madhvavijaya very 
authentic, it is not a pure historical work. It is mixed up with 
history and myth. As the Indian tradition gives a divine origin 
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to great spiritual teachers, Madhva too is given a divine origin. 
He is regarded as an incarnation of Mukhyaprana, just as 
Sankara is considered as an incarnation of Siva, and Ramanuja 
that of Adi Sesa. The previous incarnations of Mukhyaprána 
were as Hanuman and Bhima. In VTV and many other works 
of Madhva this claim of incarnation can be seen. To 
substantiate this, the followers of Madhva quote Ballithasükta 
in Rgveda. In the appendix of Madhvavijaya’ many other 
passages from Rgveda, Mahabharata, Үајиһѕатһіі2, 
Paficaratras, Puranas and other works are quoted. 


Birth 

Madhva was born in a Tulu Brahmin family in the village 
of Pajaka, about 12 Km south-east of the town of Udupi in 
South Kanara district of Karnataka state. Even now, Udupi 
is the chief centre of Dvaitins in South Karnataka. His father 
Madhyageha Bhatta was a Pandit specially learned in the 
Itthasas and Puranas. His mother was Vedavati. Madhva's 
original name was Vasudeva. He is said to be born by the 
grace of Lord AnanteSwara, the deity of the AnanteSwara 
temple in Udupi. After Upanayana, he studied Vedas and 
Sastras under a teacher. Many miraculous events have been 
recorded about Vasudeva. 


At the age of sixteen, he became the disciple of Acyuta 
prajfia’, from whom he obtained initiation as a monk. At that 
time he got the name, Pürnaprajüa. Acyutaprajüa was an 
Advaitin. Pürnaprajfíia began his Vedantic study with the 
Istasiddhi of Vimuktatman (959-1050 A.D.) from which he 
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often quotes the doctrines of Advaita to refute them, in his 
works. 


Disagreements between the guru and the disciple were 
frequent about the fundamental teachings. Later, Plrnaprajna 
was made the head of the math of Acyutaprajria and the name 
"Anandatirtha' was given to him. This name is used in all his 
works. Madhva, the name by which he is generally known, 
is said to be his ‘vedic name’. 


Madhva spent some time in and around Udupi, teaching 
the other disciples of Acyutaprajfia and confronting with 
scholars of Buddhistic, Jain and Advaitic orders. Madhva 
vijaya narrates his victorious encounters with Vasudeva 
Pandita, Vadisimha and Buddhisagara." 


First South Indian Tour 


These successes encouraged him for a tour to other places. 
His first tour was to Kanyakumari. During this journey, he 
visited Rameswaram and Srirangam. Meanwhile he engaged 
in many discourses with Advaitins and Visistadvaitins. After 
establishing his reputation among scholars of southern regions, 
he returned to Udupi. 


First North Indian Tour 


After some time, he started on his first pilgrimage to 
North India. He passed through many holy places and at last 
reached Badarikas$rama, the abode of Vyasa. Inspired by 
Vyasa, he wrote the Brahmasütra bhasya. On his way back, 
Madhva engaged in many scholastic discourses. Among them, 
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Swamisastrin and Sobhana Bhatta were prominent.” Being 
defeated by Madhva, they became his disciples, under the 
names of Naraharitirtha and Padmanabhatirtha respectively. 
After the North Indian tour, Madhva interpreted his new 
commentary on Brahmasitras to all, including his guru, 
Acyutaprajfia. Though it was a hard task to convince 
Acyutaprajfia, who was an Advaitin, of his new interpretation, 
at last Madhva succeeded in converting the guru into the new 
system. 


By this time, Madhva's Dars$ana acquired a prominent 
place. His Bhasyas оп the Gita and the Brahmasütras were 
widely recognised and respected. He converted many scholars 
into his system from all parts of the country. He installed a 
beautiful image of Srikrsna in his Matha at Udupi.” He also 
introduced some changes and reforms in the ceremonial code 
of his followers. In the place of animal sacrifices in the Y jas, 
he introduced idols made of flour (Pistapasuyaga). He caused 
one such Yajfia to be conducted by his brother as hotr. 


Second tour to North India 


A few years later, Madhva went on a second North Indian 
tour. During this journey, he visited Badari, Delhi, Kuruksetra, 
Varanasi and Goa. More and more followers were attracted 
to the new system, In the meantime, Madhva composed many 
works such as bhasyas on ten major Upanisads, the Ten 
Prakaranas, the Anu vyakhyana, a commentary on the 
Brahmasitras and commentaries on the Mahabharata and the 
Bhàgavata. 
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Popularity of the new system 


The rising popularity and reputation of the new system 
provoked the traditional scholars. Once, some of Madhva's 
books were stolen. They were recovered subsequently by 
Jayasimha, the ruler of Kumbla. This incident led to a meeting 
between the King and Madhva. Trivikrama Pandita, the great 
Advaitin and poet, was the court scholar of the king. A 
vigorous disputation between Madhva апа  Trivikrama 
Pandita” took place. Being defeated by Madhva, he sought 
conversion to Madhva's faith. 


Madhva was a unique and all-round personality with 
original genius and great power — spiritual, intellectual and 
physical. Madhvavijaya describes him as one with all the 
physical features of a great man. Being the incarnation of 
Vayu, he was as powerful as Hanuman and Bhima. There are 
many miraculous stories about his powerful deeds. 


Last days 


It is in his last years that Madhva composed the works 
like Nyàya-vivarana, Karma-nirnaya and the Krsnamrta 
maharnava. He also wrote some miscellaneous works. 
Madhva's younger brother and seven other disciples were 
ordained monks. They became the founder heads of the eight 
Mathas (Astamathas) of Udupi." 


Madhva spent his last years in teaching and worship. He 
wrote epoch making commentaries and original works. He 
gathered around him a group of ardent disciples who can carry 
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on his mission all over the country. He was honoured in his 
own native region and beyond. Madhva disappeared from 
view, on the ninth day of the bright half of the month of Magha 
of Pingala year (1317 AD)" at the age of seventy nine. 


Madhva's followers do not admit his demise. They believe 
that he is still at Vyasasrama in upper Badari, absorbed in 
devotion and Samadhi. 


Date 


The views regarding the date of Madhva are varied among 
scholars. S.N. Dasgupta, ” H. Nakamura, ^ Vidyanivas Misra, 
R.G. Bhandarkar’ and many other scholars accept his date 
as 1199 to 1278 AD. This date is fixed mainly according to 
the reference given by Madhva in Mahabharata-tatparya- 
nirnaya and the various records kept in different Madhva 
Mathas. B.N.K. Sharma, after examining various sources, 
thinks the period during 1238-1317 as more acceptable. He 
mainly depends upon the epigraphic evidence, Srikurmam 
inscriptions" of Naraharitirtha, a direct disciple of Madhva. 
Naraharitirtha was the Prime Minister of 'Kalinga' in 1281 
A.D. This inscription mentions the name of Madhva in it.” 
Writers like C.M. Padmanabhachar, Swami Tapasyananda etc. 
accept the view of Sharma. In the introduction to Madhva 
vijaya also this date is seen accepted. This is accepted as 
the. date of Madhva among the modern scholars. 


Works 


As a prolific writer, Madhvācārya wrote a number of 
works, of which thirty seven have been collectively called 
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Sarvamüla. They have been commented upon by his disciples. 
Among them Jayatirtha and Vyasatirtha are the prominent 
commentators. There were other commentators of Madhva 
prior to Vyásatirtha. They were Madhva's direct disciples, like 
Padmanábhatirtha, Naraharitirtha, Aksobhyatirtha etc. They 
are known as Pracina Tikakaras. 


Madhva's works may broadly be classified under two 
major heads:- 


I) Commentaries 
II) Independent Works 


The commentaries can again be divided into four 
divisions: a) Commentaries on Vedic Hymns, b) Commentaries 
on the Upanisads, c) Commentaries on the Vedanta-Sitras 
(Brahmasütras) and d) Commentaries on the Epics and 
Purànas. 


Independent works consist of the ten Prakarnàs, stotras etc. 


1. Commentary on Vedic hymns 


Madhva is the first among the Vedanta teachers who 
philosophically interpreted the Rgveda. Forty hymns” of the 
Rgveda were commented upon by him. 


Madhva interpreted the hymns from historical, mystical 
and transcendental points of view. B.N.K. Sharma” observes 
that the historical interpretation is more or less in agreement 
with that of Sayana (14th century A.D.) and other vedic 
commentators. The mystic interpretation is that by which a 
hymn or a text in praise of a particular deity is made to refer 
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to the particular form of Вгаһтап. Тһе transcendental 
(adhyatma) line of vedic interpretation pertains to the 
philosophical relation between jiva and Brahman and centres 
round it. Madhva's interpretation influenced later interpreters, 
Dayananda Saraswati and Aurobindo Ghosh.” The work 
consists of 780 granthas." 


This work has been commented upon by Jayatirtha, 
Srinivasatirtha. Venkata, Chalari Nrsimhacarya, Raghavendra, 
KeSavacarya, Laksminarayana and Satyanatha Yati. 


Commentaries on the Upanisads 
2. Isavasya-Upanisad-Bhasya 

This is a short Upanisad consisting of 18 mantras. 
Madhva interprets it in tune with theism and realism. The main 


commentators of this work are Jayatirtha, Srinivasatirtha, 
Raghunatha Yati, Nrsimhacarya and Satyaprajfia Yati. 


3. Kena-Upanisad-Bhasya 


In this work Madhva demonstrates the supremacy of the 
Brahman over all presiding deities. Vyasatirtha has com- 
mented upon this work. 


4. Katha - Upanisad-Bhasya 


Madhva emphasises the supremacy of Brahman and the 
dependence of individual soul upon Him. He upholds the 
theistic and dualistic view. According to Madhva, the third 
boon of Naciketas is to know whether individual soul is 
dependent on Brahman or not, after liberation. This work is 
commented upon by Vedeáa. 
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5. Sat-prasnopanisad-Bhasya 

In this commentary also Madhva differs from other 
commentators. Here in section I, Madhva equates the twin 
principle Rayi and Prana with Vayu and Bharati of his 
theosophy. According to him this divine couple presides over 
the various principles of life. An analysis of dream can be 
seen in section IV. This Bhasya has been commented upon 
by Jayatirtha. 


6. Mundaka-Upanisad-Bhasya 


Madhva calls this Upanisad as Atharvana Upanisad. In 
this Bhasya Madhva uses several quotations from various 
sources of authority. Madhva's own comments are very few. 
Mundaka- Upanisad is regarded as an authority of realism and 
pluralism. It proclaims the difference between God and jiva. j 
In VTV also Madhva analyses the passage from this 
Орапіѕааг° The work contains 120 granthas. Vyàsatirtha and 
Naráyanatirtha are the main commentators of the Bhàsya. 


7. Mandükya-Upanisad-Bhasya 


Refuting the monistic commentaries, Madhva interprets 
this Upanisad as a monument of theism. The Bhasya consists 
of 127 granthas. The Mandükya Upanisad is divided into four 
short Khandas which are mixed up with a sort of verse 
summary in 29 Slokas. 


In Advaita tradition, the Upanisadic text contains 12 
mantras. In addition to this, Sankara had commented on the 
Karikas of Gaudapada in four chapters (Prakarnas).”' But 
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Madhva arranged the work, mixing the mantras and the 29 
Karikas of the first chapter (Agama prakarana). He regards 
these Karikas as a part of the Upanisad. Whether the first 
Prakarana of Maàndükyakarika of Gaudapáda (as it is 
generally accepted) should be considered as the part of the 
Upanisad is a matter of dispute among the scholars. B.N.K. 
Sharma" has made a detailed discussion om this matter. 
Madhva analyses some important passages like Prapafico yadi 
vidyeta, Vikalpo vinivarteta, kalpito yadi kenacit, etc. in VTV 
to substantiate his doctrine of realism. The main important 
commentaries are those of Vyasatirtha and Narayanatirtha. 


8. Taittiriya - Upanisad-Bhasya 


This work consists of 250 granthas. Here, Madhva follows 
a mystic line of interpretation. In the last ‘Valli’ Madhva gives 
emphasis to his theory of ananda-taratamya (gradation of bliss 
in liberation). 


9. Aitareya-Upanisad-Bhasya 


According to Madhva, the central theme of this Upanisad 
is to delineate that all words convey God. The God is conveyed 
by all the words (Sarvasabda vacyatva). In Madhva tradition, 
this Upanisad is called Mahavibhiti since the glory of the 
God is especially elaborated here. K.T. Pandurangi remarks 
that Madhva has a special attachment for this Upanisad. The 
work consists of 1500 granthas. This Bhasya has been 
commented upon Бу  Jayatirtha, "Vi$ve$varatirtha and 
Narayanatirtha. 


ume 
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10. Chandogya-Upanisad-Bhasya 


The work consists of 1200 granthas. In this Bhasya, 
Madhva takes the opportunity to attack the monistic 
interpretation. In VTV also he quotes many passages from the 
Chandogya-Upanisad and refutes the monistic interpretation of 
Sankara. He interprets the passages tajjalan and tattvamasi 
in tune with his mono-theism and pluralism respectively. This 
will be discussed in detail in chapter VI of this work. The 
work is commented upon by Vyasatirtha. 


11. Brhadaranyakopanisad - Bhasya 


This is the biggest of the Upanisad Bhàsyas which 
consists of 1860 granthas. Madhva discusses several topics of 
his system like siddhe-vyutpatti, self-validity of scriptures, the 
Pramanas, the concept of visesa etc. The interpretation of the 
passages, Aham Brahmasmi Na Pretya samjna asti” is 
noteworthy. Madhva examines these passages in VTV also. 


In Dvaita tradition, the Brhadaranyakopanisad consists of 
eight chapters. But the first two chapters are not commented 
upon by the Bhasyakara. Hence, the work begins with third 
chapter which Sankara considers as the first chapter. So in 
Advaita tradition, Brhadaranyakopanisad consists of only six 
chapters. In the arrangements of Mantras and chapters of other 
Upanisads also some differences can be seen. So when 
references are given from Upanisads the generally accepted 
method is followed in this book. This Bhasya has 
commentaries by Vyasatirtha, Raghuttama and Srinivasatirtha. 
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Commentaries on the Brahmasütra 


Madhva wrote four commentaries on the Brahmasiitra. 
They are Bhasya, Anu Bhasya, Anuvyakhyana and 
Nyayavivarana. 


12. Brahmasitra Bhasya 


In Madhvavijaya, * Narayana Pandita states that 
Brahmasütra Bhasya had superseded twenty one earlier 
commentaries on the Sitras. He enlists them in his own 
commentary on Madhvavijaya. Most of them are now extinct. 


Madhva's Bhasya (2500 granthas) is very brief and can 
be understood clearly with the help of another commentary. 
According to him the Sütras are NirnayakaSastra and the rest 
of the sacred literature is NirneyaSastra. It has been 
commented on by Jayatirtha, known as Tattvaprakasika which 
is again commented upon by Vyasayati and many others. 


13. Brahmasutra Anu Bhasya 


This is a short metrical summary of the adhikaranis of 
Brahmasütra. It consists of 32 verses in Anustubh. It is said 
to have been composed to meet the special need of 
Acyutaprajiia. The work is divided into four adhyayas, each 
being the summary of one full chapter of the Sütras. Jayatirtha, 
Anantabhatta, Raghavendratirtha and Chalari Nrsimha are the 
important among commentators. 
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14. Anuvyakhyana 

The work consists of 1985 granthas. This is regarded as 
Madhva's masterpiece in criticism and constructive exposition. 
Jayatirtha's commentary on this work "Nyayasudha' is regarded 
as his magnum opus. He wrote another commentary also, 
named pafjika. Other commentators are Jadupati, 
Srinivasatirtha and Raghüttama. 
15. Nyayavivarana 


This is a small prose work containing 420^ granthas. It 
gives the main points of the important adhikaranas of 
Brahmasütras. It is commented upon by Jayatirtha, Vitthala 
sutanandatirtha, Mudgalanandatirtha and Raghüttama. 


Commentaries on Epics and Puranas 
16. Mahabharata Tatparya-Nirnaya 

Long before Madhva, the great epic Mahabharata had 
been accepted as a source of philosophical perspective. Great 
philosophers like Sankara and Rāmānuja had quoted from it 
frequently. But Madhva accepted it as one of the important 


source books of his system. He regards it as authoritative as 
41 
the Vedas. 


The work has thirty two chapters. This is the biggest 
metrical work of Madhva which contains about 6000 granthas. 
According to Madhva, the Mahabharata is an allegory, which 
shows a struggle between good and evil. The good represents 
the Pandavas and the evil represents the Kauravas. The object 
of the Mahabharata is to proclaim the supremacy of Visnu. 
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Madhva does not follow the order of the story as given 
in the Mahabharata. The stories from other Puranas and the 
Ramayana can also be seen in Madhva's work. A summary 
of the Ramayana is given in the work. B.N.K. Sharma” opines 
that Madhva's work is historically valuable because it is the 
earliest datable running commentary on the epic in Sanskrit. 
Madhva concludes the work with an account of the rise of the 
Buddhistic and Jain schools, and Mayavada in ‘Kali’ age and 
the advent of Madhva himself for the rehabilitation of theism. 


There are a number of commentaries on this work of 
Madhva. The important ones are those of Vy4satirtha, 
Varadaraja, Janardana Bhatta and Varadaraja Swami. 


17. The Bhagavadgita Bhasya 

Madhva wrote two commentaries on the Bhagavadgita: 
Gita Bhasya and Gitatatparya. The Gita Bhasya consists of 
1500 granthas. In this, Madhva gives a prominent place to 
bhakti He upholds the theory of karmayoga. He regards 
karmayoga as the right kind of wisdom and action. To Madhva, 
the final view of the Gita is not Jüana-karma-samuccaya, nor 
even jfana-karma-sadhya-bhakti-yoga; but рше aparoksa 
jfàna alone, brought about by bhakti.” 

Jayatirtha, Raghavendra, Raghavendra Yati and 
Vidyadhiraja Bhattopadhyaya are the main commentators on 
Gita Bhasya. 

18. Bhagavadgita - Tatparya 

This is a prose commentary on the Gita in 1300 granthas. 

The method of this work is different from that of Bhasya. 
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Madhva comments on only selected verses of the Gita in 
Tatparya. He brings out the main teachings of the verses and 
expounds them with quotaions. Jayatirtha's commentary on 
this work is known as Nyayadipika, which is again commented 
upon by Tamraparni Srinivasacarya. 
19. Bhagavata - Tatparya-nirnaya 

This is a selective commentary on the Bhagavata. It 
contains 3600 granthas. Madhva has commented upon about 
1600 verses of the Bhagavata. The work is notable since 
Bhagavata Purana has been held in high esteem by the 
Vaisnava schools. The Bhasya is commented upon by various 


commentators like Srinivasa, Jadupati, Chalari and Vedagarbha- 
narayanacarya. 


II) Independent works 
Prakaranas 


Madhva wrote ten philosophical treatises, which are 
collectively known as DaSaprakaranas. In these works, the 
various aspects of the Dvaita philosophy, such as logic, 
ontology, epistemology, metaphysics, theology etc., are 
discussed. Some are refutation of other systems, mainly 
Advaita. These are short works. 


20. Pramanalaksana 


As the title shows, the work deals with the epistemology 
of Madhva's philosophy. It consists of 50 granthas. Jayatirtha's 
commentary on the work is known as Nyayakalpa lata. 
KeSavatirtha, Panduranga, Padmanabhatirtha and Candake&- 'a 
are other commentators. 
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21. Kathalaksana 

This is a metrical work consisting of 35 verses. It deals 
with the subject of debate and the rules and regulations of 
its conduct. Jayatirtha, Padmanabhatirtha and Kesavabhattaraka 
have commented on this. 


22. Upadhikhandana 


This is also a metrical work of 20 granthas. In this 
Madhva criticizes the concept of Upadhi, which plays an 
important part in Advaita philosophy. The commentators of 
this work are Jayatirtha, Anantabhatta and Srinivasatirtha. 


23. Maya-vada-khandana 

This Prakarana consists of 20 granthas and it is the 
refutation of the Mayavada of Advaitins. The main 
commentators are Jayatirtha, Srinivasatirtha, "Vyasatirtha, 
KeSava Mi$ra, Anantabhatta and Padmanabhatirtha. 


24. Prapanca - mithyatvanumana - khandana. 
In this work, Madhva analyses and refutes the well-known 
inference of Advaitins, stating the mithyatva of the world." 


The work consits of 29 lines. The most known commentary 
is that of Jayatirtha. 


25. Tattvodyota 


Madhva explains the fundamentals of Dvaita philosophy 
and refutes the Advaita doctrines in this Prakarana. The work 
is mixed up in verse and prose. In it, Madhva vindicates the 
doctrine of difference even in the state of liberation. He 
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criticises the Advaita doctrines of anirvacaniyatva, attributeless 
nature of Brahman etc. The main commentators are Jayatirtha, 
VedeSabhiksu, Padmanabhatirtha, Srinivasatirtha and 
Raghavendratirtha. 


26. Tattvaviveka 


In this work Madhva describes the tattvas (catagories). 
He points out the ontological and logical relations between 
the substance and attributes. It is a metrical work consisting 
of 13 granthas. The work is commented upon by Jayatirtha, 
Anantabhatta and Srinivasatirtha. 


27. Tattva-samkhyana 


This work of 11 verses enumerates the catagories 
recognised by Dvaitins. He classifies catagories into two— 
independent and dependent." God Visnu is the only 
independent reality. All else depend upon Him. The work has 
several commentaries. Jayatirtha, Srinivasatirtha, Anantabhatta, 
and Satyaprajfiatirtha are notable among the commentators. 


28. Visnutattvavinirnaya 


This is the biggest and the most important among the 
Prakaranas. It contains 540 granthas. It is a critique of the 
concept of Advaita and the vindication of the doctrines of 
Dvaita. Madhva criticises the monistic interpretation of the 
$rutis. As the theme of the present work is the study of VTV, 
detailed examination and analysis of the work will be done 
in the coming chapters. 
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29. Karmanirnaya 

Karmanirnaya stands next to VTV in extent. It consists 
of 276 granthas. It is an interpretation of Karmakanda at the 
instance of Aitareya Brahmana (IV.1,14) and Aitareya 
Aranyaka (IV, I) and the vedic hymns cited therein. Though 
it can be called a commentary on the vedic passages, it is 
included in the Ten Prakaranas. 


The stotras, poems and other works 


30. Narasimha-nakha-stuti 

This is a panegyric work in two verses in Sragdhara. It 
is in praise of the nails of God Narasimha. It is found pre- 
fixed to the Vayu-stuti of Trivikrama Pandita. 


31. Dvadasa-stotra 


This stotra contains 12. short chapters in 126 verses. 
According to Dasgupta, ^ it contains 130 verses. It is believed 
to have been composed by Madhva at the time of his 
acquisition of the image of Srikrsna, which is installed in the 
Matha of Udupi. 


32. Yamaka-bharata 

This is a short Yamaka-kavya in 81 verses, which narrates 
the deeds of Krsna and his help to Pandavas. 
33. Krsnamrta-maharnava 


Krsnamrta-mahàrnava consists of 242 verses describing 
the methods of worshipping Lord Visnu and the duties of a 


| 
. 
{ 
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good Vaisnava during important tithis. Madhva emphasises the 
doctrine of devotion in it. 


34. Sadacarasmrti 


This is a short work in forty verses containing the codes 
of daily life and activities of man. It gives the routine duties 
of various orders and Varnas. 


35. Tantra-sara-samgraha 


This is a metrical work divided into four chapters, 
containing 442 verses. It deals with ritualistic methods of 
worshipping Visnu. 


36. Yati-pranava-kalpa 


This is a metrical work of 28 verses. It explains the 
correct mode of adopting Sannyasa from the standpoint of 
Madhva's Vaisnavite realism. 


37. Jayanti-nirnaya 


It is also known as Krsna-jayanti-nirnaya. It consists of 
17 verses which deal with Krsna-jayanti-vrata. 


Dasgupta enlists these 37 works included in Sarvamüla. 
But B.N.K. Sharma" gives the work Kanduka-stuti as the 38th 
work, which is not included in the traditional list of Madhva's 
works. 


Some other works like Sannyasa Paddhati, Tithinirnaya, 
Siirya-Siddhanta-vacanam, Bha-dhatu-vyakhyana etc. аге 
ascribed to Madhva by various scholars. Again, the sentence 
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"Bilvamaügalah sadhuh" is also said to be his composition. 
T 7 Ж = 43 
А commentary оп it by Satyaprajnatirtha is widely known. 


Narayana Pandita designated Madhva as "Satagrantha 
karta' (the author of hundred works) in his Prameyanavamalika.” 
Though the conservative tradition accepts only thirty-seven 
works included in Sarvamüla as Madhva's composition, there 
is an opinion that Sarvamüla contains forty works." This is 
because of the addition of three works viz., Nyasapaddhati, 
Tithinirnaya and Kandukastuti. As a result of the findings of 
Bennanje Govindacarya, the former two works are added to 
the list of Madhva's works." The Kandukastuti is believed to 
be the composition of Madhva in his childhood. 
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Chapter III 


The Contents and Commentaries of 
Visnutattvavinirnaya 


Contents 


The work is divided into three chapters called 
Paricchedas. Among the three, the first one is comparatively 
large, both in size and content. 


The work begins with a salutation to Lord Narayana who 
is the Supreme God of Dvaitins. Narayana is described as 
possessing three attributes, і.е. Sadagamaikavijneyatvam, 
Samatitaksaraksaratvam and Nirdosa-asesa-sadgunatvam. In 
this verse, both the definition (laksana) and the source of 
knowledge (Pramana) of Narayana are given. The three 
attributes of Narayana are discussed in the three Paricchedas 
respectively. 


First Pariccheda 


While establishing the Sadagamaikavijnaeyatva, certain 
relevant topics of Dvaita philosohy are discussed in the first 
Pariccheda. They are:- 

1. Тһе apauruseyatva of Veda. 

2. Self validity of knowledge. 

3. Eternity of Varnas and Vedas. 

4. The Theory of Siddhe Vyutpatti. 
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The Pramànas. 
The superior nature of scriptures stating bheda. 


5 

6 

7. The main purport of scripture. 

8. The vindication of difference. 

9. The refutation of the theory of illusion. 

10. The interpretation of the identity texts in the sixth 


chapter of Chandogyopanisad. 
11. Concept of Maya. 
12. Interpretation of identity texts, from various Upanisads. 
13. The refutation of ekajiva-vada and bahujiva-vada. 
14. The five-fold difference. 
15. The refutation of Advaitin's avidya concept. 


The anubandha-catustaya is described in the second 
verse. Narayana who is mentioned in the benedictory verse 
as possessing three attributes, is the Visaya (Subject 
discussed). Virtuous people are the Adhikarins (deserving 
persons). Liberation which can be attained through the 
knowledge of Narayana is the Prayojana (purpose or result). 
The relevant relation among these three is Sambandha. 


According to Madhva, Lord Narayana can be known only 
through the Sadagamas (true scriptures). They are the four 
Vedas,” the entire Paficaratras, original Ramayana 
(Mülaràmàyana), the Puranas and the books which are in 
harmony with the Vedas such as the various Smrtis. Those 
which are contradictory to these are false scriptures 
(Duragamas). 
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1. Vedas and their apauruseyatva 


Madhva insists upon the concept that the Vedas are not 
of human composition. Therefore they are free from errors. 
The apauruseyatva of Vedas is substantiated with the 
knowledge of the ethical tenets like Dharma and Adharma. 
These ethical tenets cannot be known from any other source 
than the Vedas. All the philosophers should accept the concept 
of Dharma and Adharma. Otherwise, one cannot be called a 
philosopher and his philosophy will be a useless one, because 
the absence of the concept of Dharma and Adharma will lead 
the society to calamity. No person can teach Dharma and 
Adharma, because in human statements, there is ignorance and 
deception. Hence, Vedas which are not composed by any 
person, should be accepted as the source of authority of 
Dharma and Adharma. 


2. Self-validity of knowledge 


The validity of knowledge is self-evident (Svatah 
Ргатапа). The validity is known by Saksin. But invalidity of 
knowledge is determined by verification (pariksa) of defects 
like defect of sense organs etc. Hence, the invalidity is 
extrinsic (paratah). Both the validity and invalidity are 
comprehended by Saksin. 


3. Eternity of Varnas and Vedas 


According to Madhva, Varnàs (letters) are eternal. They 
are not created by pronunciation. When one letter is heard it 
is identified with the one heard on an earlier occasion i.e., 
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Pratyabhijfía. Pronunciation helps only to manifest the letters. 
The recognition (Pratyabhijfía) is not a mistaken notion due 
to similarity of a Varpa produced now with the same Varna 
pronounced earlier. Even the Buddhists who claim the 
momentariness of everything, do not reject the recognition of 
dik as an illusion. They have accepted ‘dik’ (aka) as 
permanent. Since recognition is an accepted fact, the eternity 
of the Varnàs can be established by recognition. The Vedas 
which are constituted by Varnas are also eternal. The Vedic 
statements are recognised as the same sentences existed earlier. 


The Vedas are always present in the knowledge of Lord 
Visnu. He utters them in the beginning of each creation in 
the same order, with the same letters and with the same accent, 
without any change. Madhva cites vedic passages to establish 
the eternity of Vedas. 


But Puranas are non-eternal. They are intended to 
explain the import of Vedas. The Puranas are created at the 
commencement of each creation (Sarga). 


The letters, vedic words and vedic sentences are eternal, 
because they are always present in God's mind and God is 
omniscient. The letters manifested in the sound, which is an 
attribute of akaga, are eternal, and the Vedas which are 
constituted by letters are also eternal. 


4. The theory of Siddhe Vyutpatti 


Refuting the Prabhakara theory of Karye-vyutpatti, 
Madhva puts forth the theory of siddhe-vyutpatti. According 
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to the Prabhakaras, only a sentence having an injunction can 
communicate a meaning. Mere entities which are not related 
to an activity, are not communicated by a sentence. Since 
Visnu is an entity which is already existing (Siddhavastu), the 
sentences conveying Him are restatements (anuvadakas). 


Madhva repudiates the argument and establishes his 
theory of Siddhe-vyutpatti. According to this theory, sentence 
can communicate things which are already existing. The 
statements like 'You are beautiful' actually conveys meaning. 
Therefore, the very purpose of a sentence is to convey 
meaning. Motivating for activity is not the purpose of a 
sentence. 


It is the knowledge of a desirable result that makes one 
to act; not an injunction. Actually an injunction motivates one 
in favourable action. Therefore, a sentence has no other 
purpose than conveying its meaning. 


5. Pramanas 


Three Ргатапаӣѕ are accepted in Dvaita philosophy. They 
are Pratyaksa (perception), Anumana (inference) and Agama 
(verbal testimony). 


Defectless sense constitutes perception. Defectless reason- 
ing is inference and defectless statements are verbal testimony. 
The defects are determined by superior Pramanas. 


Madhva gives an important place to Saksijfíana. It is 
nothing but experience (anubhava). 
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a. Superiority of Pramanas 
The superiority of Pramands is determined on two 
grounds:- 


i) Many Ргатапаѕ supporting the matter concerned. 
ii) A Pramana being superior by its very nature. 


Between these two, the second one is preferable. The 
superior nature is decided by the characteristics like 
Upajivyatva." 


b. Division of Pramanas 


Madhva divides Ргатӣпӣѕ into two : Kevalapramanas 
and Anu-Pramanas. Knowledge is called Kevalapramana and 
the means of knowledge viz. perception, inference and verbal 
testimony is called Anupramana. 


Among the Ргатӣп25, verbal testimony is superior by 
nature. But when it comes into conflict with the Upajivya 
pratyaksa, Upajivyapratyaksa is superior. 


In the case of Anumana, Madhva does not insist upon 
the fixed number of avayavas in pararthanumana. According 
to him it may be three or five. That is not a matter of dispute. 
The number depends upon the need of the person to infer. 
Actually, presentation of hetu (proban) and Vyapti (concomi- 
tance) constitutes the chief element in the process of reasoning 
to infer. This can be brought about by any one of the five 
members of the syllogism.” Madhva states that from 
experience, it is clear that any one or two or three of these 
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can lead to the reasoning necessary for the inference depending 
upon the need of the person who infers. 


The defects of reasoning are four in number — Syntactical 
incongruity (virodha), extra words (adhikya), incompleteness 
(nyünata) and absence of reciprocity (asangati). 


Incongruity is of two types viz. (1) arising out of one's 
own statement (svatah) and (2) pointed out by another 
Pramàna (paratah). Self contradiction is called уай. These 
defects along with Samvada (acceptance of the disputed point) 
and anukti (keeping mum; are called nigrahasthanas. 


Arthàpatti (presumption) and Upamana are considered as 
varieties of inference. Negation (abhava) can be known by 
Pratyaksa and Апитапа. Abhavapratyaksa is comprehended 
by Anubhava or Saksin. Abhava-anumana is known by 
Yogyanupalabdhi. 


Sambhava is not considered as a separate Pramana in 
Dvaita. Madhva considers it as a kind of reasoning. 


Agama is divided into two i.e., eternal and non-eternal. 
Vedas are eternal whereas Puranas and Smrtis are non-eternal. 
Classification of perception 

Madhva classifies perception under three heads. 

i. I§varapratyaksa 

ii. Yogipratyaksa 

ili. Ayogipratyaksa 
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All these perceptions arise by means of sense organs. 
Among the senses, those of Visnu and Laksmi are eternal. 
Their nature is consciousness. The senses are the very part 
of their nature. 


The senses of others are of two types, viz. (i) senses which 
are the part of their very nature and ii) senses which are not 
the part of their very nature. The latter is of three types - 
Daiva, Asura and Madhya. 


6. Bheda Srutis and their superior nature 


The Advaitins argue that the scriptures convey identity 
between the jivas and Brahman. The difference between the 
Brahman and the individual soul is already known by 
perception and inference. Therefore, the ruti passages stating 
difference between Brahman and the individual soul are 
restatements. 


Madhva repudiates the Advaita argument as follows. The 
import of the Srutis is not the identity of individual soul with 
Brahman, because there are no Pramanas to support this 
argument. The identity texts are opposite to perception and 
inference. If the difference is established by perception and 
inference, the abhedaárutis will become Аргатапа. 


The concept of difference depends upon the knowledge 
of Dharmi and Pratiyogi. To know the difference between 
individual soul and God, these two are also needed. Of these, 
individual soul is known by Saksipratyaksa. But God is not 
known either by perception or by inference. Hence, the 
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difference between them cannot be known. It can only be 
known through scriptures. Therefore the bheda$rutis are not 
restatements. 


As the Advaitins argue, if the difference is known by 
perception and inference, then the bheda$rutis become more 
strong. This principle is an accepted fact in Madhva's 
philosophy. 


According to Madhva, scripture is normally superior to 
perception and inference. But when it comes into conflict with 
perception, which is Upajivya Pramàna, Sruti becomes weak. 
To the Advaitins, the individual soul is known by perception 
and God is known by inference. If this is accepted, then the 
abheda strutis become invalid because it is opposed to 
perception and inference. 


The Advaitins consider novelty (apürvata) as an 
important factor to decide the validity. Madhva cannot accept 
this. If apürvata is a criterion for validity, then the passages 
like "There was nothing at the commencement of creation" etc. 
have to be taken as authoritative as the purport of entire 
scripture. It is opposed to all the Pramanas. 


The difference is supported by many Pramanas. The 
scriptures stating difference are authoritative and superior. The 
so-called abhedasrutis do not convey abheda at all. 


7. The supremacy of Lord Visnu 


Madhva opines that all the $ruti passages convey the 
supremacy of Lord Visnu. Lord Visnu is superior to ksara 
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and aksara. The word ksara denotes all the sentient beings 
other than Laksmi. Laksmi is beyond any change and therefore 
called aksara. Purusa (Supreme God) is distinct and superior 
to these two. 


Liberation is the supreme goal of life. It can be attained 
only by the grace of God. Creation, sustenance, destruction, 
regulation, enlightenment, veiling, bondage and liberation — all 
these are due to the supreme Lord Hari. 


The main purport of the scriptures is to declare the 
supremacy of Visnu and not abheda. 


8. Vindication of difference 


Bheda is inherent in the nature of an object. The Advaitins 
question the tenability of bheda. According to them difference 
should be comprehended either as an adjective (visesana) or 
as substantive (visesya). These two positions depend upon the 
knowledge of difference while comprehension of the difference 
depends upon the knowledge of these two positions. Hence 
there will be reciprocal dependency (anyonyaSraya). Similarly, 
the comprehension of difference needs the knowledge of 
dharmi (one that is differentiated) and Pratiyogi (that from 
which it is differentiated); and the knowledge of dharmi and 
pratiyogi depends upon the comprehension of difference. This 
also causes reciprocal dependency. 


Madhva answers this contention: The concept of bheda 
is not untenable because bheda is an internal attribute of an 
object. The Advaita argument that comprehension of difference 
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needs a reference to dharmi and pratiyogi is not sustainable. 
Because the concept of abheda of Advaitins also needs a 
reference to dharmi and pratiyogi but still it is considered as 
of the very nature of Brahman. 


Actually, bheda is comprehended as soon as an object 
is comprehended. The nature of an object is known as distinct 
from all other objects. The statement 'the difference of an 
object' should be understood like the statement 'nature of an 
object'. 


If difference were not the nature of an object, it would 
not have been comprehended as distinct from all other objects. 
In normal case, one comprehends an object distinct from all 
others. Doubts arise only in similar objects. Nobody doubts 
about himself whether he is Devadatta or not. The first 
knowledge of an object conveys its distinction from all other 
objects. Then only the specific knowledge as 'it is a jar' arises. 
Therefore, there is no reciprocal dependency in the 
comprehension of the object and the difference. 


The Advaitin's objection is that if an object and its 
difference from all other objects are comprehended together, 
it will be improper. There will be the contingency of the 
simultaneous comprehension of the dharmi and its many 
pratiyogins. 


Madhva replies that it is not a defect because this 
simultaneous comprehension is possible as in the case of the 
comprehension of a thousand lamps together as a group. Even 
the Advaitins accept the distinction (visesa) within one entity. 
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They have accepted the distinction of Brahman from all others 
in the passage ‘neti neti' The distinction conveyed each time 
from each object has to be distinct from others. 


9. Refutation of mithyatva 


According to Madhva, considering the entities, which are 
established real by the Pramanas, as unreal (mithyZ) is like 
day-light robbery. Things that are established by perception 
cannot be repudiated by inference. The inference which is 
opposed to perception is fallacious inference. 


The appearance of nacre (Sukti) as silver is considered 
as false appearance because it is sublated by a stronger 
perception; not by mere inference. Therefore, the fact 
established by perception cannot be considered illusory. As 
the inference that opposes difference is against all other 
Pramanas — Sruti, smrti, perception and inference, it is 
fallacious inference. 


To the Advaitins, the difference is not real, but it is 
accepted as empirical (Vyavaharika) This theory is not 
tenable. According to the Advaitins, Vyavaharika is neither 
real nor unreal (Sadasadvilaksana). To explain this, they point 
out the example of suktirajata. They argue that asat is not 
comprehended and sat cannot be sublated. The nacre-silver is 
comprehended as 'this is silver' and it is sublated by the 
cognition of the nacre, the locus of silver-knowledge. Hence, 
the Advaitins consider it as different from sat and asat. The 
Advaitins call it as indefinable entity (anirvacaniya sat), an 
illusory object. 
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Madhva rejects the concept of Sadasadvilaksanatva (being 
different from real and unreal) and anirvacaniyatva. The 
sublating experience, 'there is no silver' never supports the 
view of the Advaitins. If the silver known was anirvacaniya, 
the sublation should have been 'the anirvacaniya rajata is not 
existing. Hence there is no proof to substantiate the 
indefinable nature of the silver seen on the nacre. The word 
mithya means asat or abhava. An object of experience should 
either be sat or asat. According to the Advaitin, 'asat' cannot 
be comprehended. Since the silver on nacre is comprehended, 
it is sat. So is the difference. It is also real because it is 
comprehended. 


According to Madhva, the scriptures convey difference. 
If the difference is unreal, then these scriptures will become 
invalid, since they convey untruth. The real followers of Veda 
never accept this. Since the Buddhists believe that the Vedas 
convey untruth, they are called non-followers of Veda 
(avedavadi). 


The concept of non-difference is not the purport of Vedas. 
It is against all Ргатапаѕ and experience of a person. Nobody 
has the experience that he is one with the God. Man undergoes 
all miseries. This reveals the fact that the individual soul is 
different from God. Therefore, the purport of Srutis is 
difference. 


To substantiate this the author interprets some famous 
passages which are said to be identity texts. 
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10. The interpretation of the passages in the sixth chapter 
of Chandogyopanisad 


Firstly, the passages from the sixth chapter of 
Chàndogyopanisad are interpreted. The statement tattvamasi 
with its nine illustrations is interpreted in tune with the theory 
of difference. The splitting of the statement as atat-tvam-asi 
directly conveys the idea of difference. Similarly, an 
examination of the context of the statement and the nine 
illustrations are to convey difference. Madhva also interprets 
the promissory statement 'ekaviJfiíanena sarvavijfianam" in a 
distinct manner. To him, this statement is not to establish the 
identity of Brahman and the individual soul. Madhva also 
rejects the Advaitin's theory of Brahman's causality. To the 
Advaitin, Brahman is both the material (Upadana) and efficient 
(Nimitta) cause of the world. But Madhva accepts the efficient 
causality only. 


11. Dvaita concept of Maya 


Maya is the will or power of God. It is called by 
innumerable names like Avidya, Niyati, Mohini, Prakrti, 
Vasana etc. 


Madhva rejects the Advaita view of Maya. To the 
Advaitins, Maya is of indefinable nature. It is the adjunct 
(Upadhi) of Brahman. All the world is the projection of the 
one and the same Brahman. This projection occurs due to the 
power of Maya. Though Madhva accepts Maya as the power 
of God, he rejects its indefinable nature and the role of the 
adjunct of Brahman. 
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12. The five-fold difference 


The difference is the very nature of an entity. The word 
'svarüpa' is used to denote the nature of a thing. Here the 
term 'sva' indicates its distinction from all others. So also all 
the Srutis including those which are said to be abhedasrutis 
convey difference. 


This difference is not an illusion, it is real. It has no 
beginning and end. It continues even after liberation. Dvaitins 
accept the five types of difference. They are:- 


i. The difference between jivas and God. 

ii. The difference between jadas (non-sentient) and God. 
iii. The difference between jadas and jivas. 

iv. The difference among jivas. 


v. The difference among Jadas. 


13. The passages from other Upanisads 


Besides the passages from the sixth chapter of 
Chandogyopanisad, various statements from Brhadaranyaka, 
Mundaka and Мапайкуа Upanisads are also interpreted by 
Madhva. The statement 'yatra tvasya sarvam atmaivabhit is 
interpreted as conveying the existence of distinction among 
individual souls and that between individual soul and God. 
It also proclaims the existence of consiousness at the state 
of liberation. Similarly, the statement na tu tad dvitiyamasti Н 
is interpreted as stating that the various forms of God are not 
different from each other. 
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The passages from Mundakopanisad are also interpreted 
by Madhva in УТУ. The interpreted passages are '"karmáni 
vijüanamayasca раге avyaye ckibhavati," Brahmaveda 
Brahmaiva bhavati^ etc. Refuting the interpretation of Sankara, 
Madhva gives a dualistic and theistic interpretation. 


The statements from Mandükyakarika, like Prapafico 
yadi vidyeta ^ Vikalpo vinivarteta etc. are interpreted in a 
realistic view. According to Madhya, these statements convey 
the reality of the world which consists of difference. 


While interpreting the Sruti passages, he refutes the 
theories of ekajiva-vada, bahu-jiva-vada and nairatmya-vada. 


The projection of the one and only Atman due to its 
relation to the adjunct, avidyà, is not acceptable to Madhva. 
He even questions the Advaita concept of Brahman as not 
subjected to vacyavrtti (directly conveyed by words). Madhva 
states that such a Brahman of Advaitin is non-communicable 
and un-knowable. He compares Sahkara's theory to sunyavada 
(nihilism) of the Buddhists. 


14. The refutation of Advaitin's avidya concept 


The Advaita theory of illusion is logically refuted by 
Madhva. He rejects the concept of adhyasa by analysing the very 
definition given by Sankara. ° The Advaitin's argument will lead 
to the acceptance of two real worlds instead of one because in 
every superimposition two real objects are necessary. 


Madhva criticises the statement of Advaitin that the 
unintelligible nature (durghatatva) of ajñāna is а compliment. 
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Since the Advaita concept of ajfana is irrational, the 
distinction between jiva and Isvara and that among the jivas 
is real. Difference due to the adjunct cannot be accepted, when 
the very concept of adjunct is untenable. 


The world is not an illusion. Being the creation of the 
God, it is real. The jivas and the difference among jivas is 
real. The difference between God and the individual souls and 
that among the jivas themselves continues even after 
liberation. The jivas are subtle in nature and innumerable in 
number. 


The import of the scripture is Lord Visnu. He possesses 
unlimited number of attributes and he is absolutely free from 
all drawbacks. 


Thus by discussing the Sadagamaika vijneyatva of Lord 
Visnu, Madhva refuted the main doctrines of Sankara's 
philosophy. Also, he has discussed the relevant topics regarding 
his own school of thought. The rest of the work is to discuss 
the other two epithets used in the benedictory verse. 


Second Pariccheda 


This chapter is to discuss the Samatita ksaraksaratva of 
Lord Narayana. Visnu is superior to ksara and aksara. The 
Кѕага' means perishable. The Caturmukha Brahma, Siva, the 
other deities and all other j/vàs are designated as ksara because 
their bodies are perishable. As jivas are considered eternal 
ones, they are perishable only in the sense that their bodies 
perish. 
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Goddess Laksmi is designated as aksara (imperishable) 
because her body does not perish. Lord Hari is superior to 
these two. He is independent. He does not depend on any other 
for his own nature and existence and self-awareness." Lord 
Narayana possesses all auspicious attributes like power, 
knowledge, bliss etc. The ksara and aksara are under his 
control. He is the creator, sustainer, destroyer and regulator. 
He also enables Goddess Laksmi to manifest, to remain with 
an imperishing body. None else has the power to create, sustain 
and destroy. Lord Hari is absolutely free from defects. 


Lord Hari creates the deities like Rudra and Caturmukha- 
Brahma. Madhva took his God concept from the vedic 
statements like 'yam kamaye tamugram krnomi” etc. 


Narayana alone was present in Mahāpralaya. No other 
deity existed at that time. There were no Dyuloka (heaven) 
and Prthiviloka (Earth). The scriptures state that there are 
entities inferior to Narayana, but nothing superior to him. This 
entire world is filled with Him. 


Lord Visnu is conveyed by all names. To establish this, 
Madhva cites the statement ‘namani sarvani yamaviásanti, tam 
vai Visnum param udaharanti. The Sruti passages declare his 
supreme position by stating that the names of all other gods 
are primarily his names. 


The body of Lord Hari is beginningless and eternal. Its 
nature is of Jaana and ananda. God reveals Himself while 
other deities like Caturmukha Brahma are born. 
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Third Pariccheda 


In the third chapter of VTV, the nirdosa-aSesa-sadgunatva 
of Lord Visnu is disscussed. He is nirdosa- absolutely free 
from defects and aSesa-sadguna - possesses all auspicious 
attributes. 


Madhva quotes Brahmandapurana in this context," 
"Narada asked Brahma: If Visnu is free from all drawbacks 
how is he born among men and seen suffering from worry, 
fatigue, wounds, ignorance and sorrow? Please remove this 
doubt by your words". 


Then Brahma replied: "Lord Visnu will not assume the 
body that is generated by the contact of man and woman. But 
He reveals himself through his eternal body consisting of bliss 
and consciousness that is absolutely free from defects. This 
is his birth and nothing else. However, to mislead the evil 
souls and those who have to be delayed in obtaining liberation, 
he will show as if he also has sorrows and ignorance, though 
he is always pure and possesses auspicious attributes. He 
shows these only to make the liberation difficult for some. 
These evil persons will not attain liberation because of their 
wrong knowledge. They will go to darkness. Therefore, one 
should realise that the Supreme God Visnu is free from defects 
and He only reveals Himself." 


The attributes of Visnu constitute His very nature. These 
are not different from him. Also there is no difference among 
themselves. Even though, these are not different from him, 
there is an internal difference. This is caused by visesa, a 
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unique power of God. This kind of non-difference is called 
savisesabheda. This is just like svarüpa and svarüpatva. 
Though the svarüpatva is not different from svarüpa, it is 
presented as different. It is by this visesa that the entities like 
guna-guni, which are not different, are presented as different. 


Madhva points out that the Advaitins also accept this kind 
of difference. To the Advaitins, Brahman and its abheda with 
the jivà are not different. But they still accept Brahman and 
the abheda as different. The concept of visesa is beyond 
ordinary logic. 


Liberation 

Liberation can be attained through the knowledge of Lord 
Visnu. The liberated gets the bliss unmixed with sorrow and 
remains near the God. The God is the abode of the liberated. 
He is superior to all the liberated souls. The liberated soul 
will enjoy all his desires. Madhva cites the passages from 
Taittiriyopanisad to substantiate this theory. 


Gradation in the enjoyment of bliss 


Madhva states that in the state of liberation, there is 
gradation in the enjoyment of bliss. From the best man 
(manusyottama) to Caturmukha Brahma, the enjoyment of 
bliss is multiplied by hundred in an ascending order. 


The work ends with the statement about the author 
himself in which it is stated that the work is composed by 
the third incarnation of Vayu. "In the first incarnation as 
Hanuman he (Vayu) carried the orders of Sri Rama. In the 
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second incarnation as Bhima, he destroyed Kauravas and their 
army. In the third incarnation composing the work that 
describes the blissful God obtained the name Madhva. 


The last verse of the work is a salutation to God 
Narayana. Thus repudiating the doctrines of Advaita, Madhva 
describes some of the main topics of his system of thought. 


Commentaries 


The VTV has been ascribed with many commentaries and 
4 BKT IE 
sub-commentaries. B.N.K. Sharma gives the names of ten 
commentators. They are: 


1. Padmanabhatirtha (13th Century AD) 


The commentary of VTV ascribed to Padmanabhatirtha 
is known by the name Nyayaratnavali, a manuscript of which 
is preserved in Mysore Oriental Library (2974 f. 82-108). 


2. Narayana Pandita (13th Century AD) 


The commentary of Narayana Pandita known as 
Tattvamafijari is not attested by any ms. But a quotation 
purporting to be from Tattavmafijari occurs in the Bhasyadipika 
of Jagannathatirtha."" Examining its nature, the work seems 
to have been a commentary on VTV. 


3. Naraharitirtha (13th Century AD) 


No ms of this commentary of Naraharitirtha is available. 
But Jayatirtha quoted and criticised this work in his 
commentary." 
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4. Jayatirtha (14th Century AD) 


Jayatirtha's commentary оп УТУ is the most popular one. 
This is known as tika. The work contains 5120 granthas. It 
is the biggest of the commentaries on the Ten Prakaranas. 
In it, he has quoted several passages from the Tattvapradipika 
of Citsukha (about A.D. 1220). 


5. Vijayindratirtha (15th Century AD) 

Vijayindratirtha wrote glosses on all the ten Prakaranas 
but the mss of only two Prakaranas ie. of Tattvasamkhyana 
and Tattvodyota are brought to light. 

6. Reghüttamatirtha (15th Century AD) 

He was a contemporary of Vijayindratirtha. The gloss 
written by him, on VTVT is known as Bhavabodha. It consists 
of 1200 Sr The manuscript is preserved in Mysore 
Oriental Library." 

7. VidyadhiSatirtha (16th Century AD) 

A EIOS en VTVT is ascribed to him. But no manuscript 
is available." 

8. Raghavendratirtha (16th Century AD) 

Raghavendratirtha has written a gloss on the VTVT 
Which is known as Bhavadipa. It consists of 3700 granthas. 
9, Srinivasacarya (16th Century AD) 


Srinivasacarya has written a gloss on the VTVT which 
contains 6700 granthas. 
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10. Satyadharmatirtha (between 17th and 18th Centuries 
AD) 
A commentary on VTV is attributed to Satyadharmatirtha. 
But is is not available." 


Besides these commentaries two other glosses are also 
seen. One is that of Vyasatattvajria viz. Laghupraha and the 
other is of Pandurangi KeSava Bhattaraka viz. Visamapada- 
vakyartha vivrttii These two glosses along with the 
commentary of Jayatirtha and the glosses of Raghüttamatirtha, 
Raghavendratirtha and Srinivasatirtha are seen in the edition 
published by SMSS, Bangalore, 1969. 


Translations of VTV 

Two translations of VTV are seen. The first one is that 
of S.S. Raghavendrachar." And the other is that of K.T. 
Pandurangi.” 
Study of the work 


An elaborate discussion on VTV was done in the Reign 
of Realism in Indian Philosophy by R. Nagaraja Sharma 
along with the study of other Nine Prakaranāãs. 


Notes 
1. The four anubandhas :- Adhikari, Visaya, Sambandha and 


Prayojana. 
2. Rg Veda, Yajur Veda, Sàma Veda and Atharva Veda 


3. The Paficaratra Agamas in which Visnu is described as 
the Supreme God. It will be explained later in Chapter IV. 
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4. 


Upajivya means one which provides materials for the 
other Ргатапа or being source to other. i 


Ргайјйа, Hetu, Udaharana, Upanaya and Nigamana. 
VTVP. 436. 

Brh.Up. Ill, 9, 26. 

Cha. Up., VI, 8,7. 

Ibid, VI, 1,1-3. 


. Brh. Up. II, 4, 14. 
. Ibid IV, 3, 20. 
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р МБ, 63107: 

. Ibid, Y, 18. 


"чеч: vex qdwermqwmr:" - 'BSSB, Motilal Banarsidass, 


Delhi, 2000, pp. 10-13. 


. УТУ, p. 853. 


"ereseitiasa чета ы qadi аяң" - Jaya 


Tirtha, Tika оп Tattvasamkhyana, TTD, Tirupati, 1980, 
Doe I1. 


RY ECCE Re 
. VTV, p. 1009. 


“ча watt ®тятт emm we fafüfuar' - T.Up. П, 1 


. УТУ, p. 1029. 
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27. Ibid, p. 477. 

28. Ibid, p. 512. 

29. Published by Ramakrishna Sarma, Bangalore, 1953. 
30. Published by DVSRF, Bangalore, 1991. 
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Chapter IV 


The Title of the Work, the Sadagamas 
and Theory of Apauruseyatva 


The Ten Prakaranas form a prominent part among the 
works of Madhva. The Visnutattvavinirnaya is the most 
notable among them, both in size and content. The text is 
generally known as Visnutattvanirnaya, but in the traditional 
works, the title given is Visnutattvavinirnaya. This title is used 
by P. Nagaraja Sarma in his Reign of Realism in Indian 
Philosophy. But B.N.K. Sharma uses the title 
Visnutattvanirnaya. He places the Dasaprakaranas next to 
Anuvyakhyana Mahabharatatatparyanirnaya in its merit. "The 
DaSaprakarana ranks next to Anuvyakhydna and 
Mahabharatatatparya-nirnaya in order of stylistic merit, the 
VTV and Tattvodyota being good classics of acute 
philosophical thought, criticism and analysis”. Among the 
works of Madhva, he considers УТУ as a brilliant and 
persuasive exposition of Madhva's philosophy which contains 
equally powerful critiques of Advaita As a good critic, he 
points out the weak points іп Sankara's philosophy. Also he 
gives the gist of Dvaita philosophy by discussing the relevant 
topics of the system. 


The work bears the general characteristic of Madhva's 
style, i.e. brevity. But while comparing to the other Prakaranas, 
VTV is the largest. Madhva makes use of a large number of 
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quotations from various sources. He has quoted from the 
scriptures, Puranas, Epics and other valid sources like 
Pancaratras. With the staunch support of scriptures and reason, 
he vigorously criticises Advaita philosohy. 


As the title shows, the purpose of the work is to determine 
the real nature of Lord Visnu. The commentators of Jayatirtha 
on VTV explain the title as the determination of Visnutattva 
or the determination of the tattva (real nature) of Lord Visnu. 
Though the title of the work is Visnutattvavinirnaya, in the 
benedictory verse, the word Narayana is used instead of Visnu. 
Other names of Visnu, like Vasudeva, Hari, Janardana etc. 
are also used elsewhere in the book. 


Through describing the real nature of Visnu, the author 
discusses the cardinal theories of Dvaita philosophy ie., theism, 
realism and pluralism (difference). While discussing these 
main topics, a few relevant matters are also dealt with in the 
work. 


The Visnutattvavinirnaya is a well-planned work. The 
Scope of the work is mentioned in the very benedictory verse 
itself. There, the author salutes Visnu who is described as 
possessing three attributes, Sadagamaika уіјйеуаіуат, Samatita 
ksaraksaratvam and Nirdosa-aSesa-sadgunatvam. The Lord is 
Sadagamaika vijieya — who can be known only through true 
scriptures, Samatita ksaraksara — who is superior to the 
perishable and imprerishable and Nirdosa-aSesa-sadguna who 
possesses all auspicious attributes and without any defect. 
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These three epithets indicate the content of the three chapters. 
respectively in the work. 


I. Title of the Text 


As mentioned earlier in this chapter, the title, Visputattva 
- vinirnaya indicates the subject matter of the work — the real 
nature and supremacy of Lord Visnu. An analysis of the title 
will be relevant in this context. The first part of the title "Visnu' 
is examined at first. 


i. Visnu 

To Madhva, Visnu is the Supreme reality who is equal 
to the Brahman of Advaitins and the one Supreme Being of 
the Vedas. All the Vaisnavite schools regard Visnu as the 
Supreme Lord. His attainment to the position of Supreme God 
is a gradual development from the vedic period onwards. 


Position of Visnu in Vedas 

In the vedic period Visnu occupies the position of a 
subordinate deity. In RgVeda, only a few hymns are seen 
addressing Visnu. There, he is described as the friend and 
helper of Indra.’ He takes his three strides over the heavens.” 
He is also mentioned among the twelve Adityas (solar deities). 
Macdonell" observes Visnu as ie most important among solar 
deities. According to Dasgupta' the foundation stone of the 
Visnu concept in the Vaispava philosophy can be found in 
the Purusasukta of the RgVeda which is accepted as the most 
important vedic passage by Paficaratra samhitas and Puranas. 
B.N.K. Sharma’ opines that it is Visnu who is described as 
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Sarvanamavan in the RgVeda. In the Krsna Yajurveda and 
in Sukla-Yajurveda, references of Visnu can be seen. 


Concept of Visnu in the Brahmanas 


In the Brahmana period Visnu acquired a better position. 
In Satapatha Brahmana he is described as the sacrifice itself.” 
In the Aitareya Brahmana" Visnu is mentioned as the highest 
deity. 


Concept of Visnu in the Upanisads 


References to Visnu can be seen in various Upanisads. 
In Kathopanisad, " he is described as the highest goal of an 
aspirant. In the Mahopanisad it is stated that in the beginning, 
only Narayana existed. In Narayanopanisad * and Maitri 
Upanisad - also references to Visnu can be seen. 


Visnu in the Agamas 

In Vaisnava Agamas, Visnu attains the position of the 
Supreme God. Even though their authority, particularly that 
of Paficaratra Agamas is a subject of dispute, the Vaisnavites 
consider them as authoritative as the Vedas. 


Visnu in Epics and Puranas 


In the Mahabharata, Krsna is described as Lord Visnu 
himself and he is often called by other epithets also like KeSava, 
Vasudeva, Janardana etc. It is Bhagavatapurana which placed 
him in the position of the Supreme Spirit. In Agnipurana Visnu 
is described as the most important God. The references from 
Agnipurana indicate that the devotion of Visnu formed an 
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important item in the religious programme and thus the cult 
of Visnu commanded great popularity.” Visnupurána contrib- 
uted a lot in the development of Vaisnava doctrines. By the 
period of Puranas Visnu replaced the Supreme Reality, the 
Brahman of the vedic systems of philosohy. 


The Vaisnavites identify Visnu of the RgVeda with 
Narayana or Vasudeva. According to etymology, the term 
Visnu means all pervading one. To the Vaisnavites, he is the 
Supreme Being who should be worshipped. Only through his 
devotion one can attain liberation. Hence, through describing 
the real nature of Visnu and the means of his knowledge, 
Madhva tries to lead the seekers to liberation. 


ii. Tattva 


In the commentary of Tattvasamkhyana, Jayatirtha defines 
trattva as the object of knowledge and not superimposed.” Here 
in VTV the term 'fattva' means the real nature or truth. The 
real nature of Visnu can be known only through Sadagamas 
(true scriptures). Thus the epithets of Visnu in the benedictory 
verse mention the Laksana (definition) and Pramàna (means 
of knowledge) of Lord Visnu. 


The word tattva indicates the realistic nature of the 
system, since the Dvaita system has another name Tattvavida. 
The Dvaita metaphysics is built upon the concept of the two 
orders of reality, viz. Independent and dependent. Lord Visnu 
is the one and only Independent reality. This work is an 
examination of the Independent reality of Madhva's realistic 
philosophy. 


| 
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iii. Vinirnaya 
Vinirnaya means determination or examination. The 


determination of Visnu is done by means of the text. Therefore 
it is called Visnutattvavinirnaya. ^ 


Il. Sadagamas 


Madhva considers the four Vedas, entire Pancaratras, the 
Original Ramayana, the Mahabharata and the Puranas as 
Sadagama.” The works of Manu etc., which are not contrary 
to the above scriptures are also considered Sadagamas. Among 
the Sadagamas, the Vedas are eternal and the others are non- 
eternal. 


While other philosophers use the word Agama to denote 
scripture, Madhva specifies it with the word ‘sat’. The passages 
which do not convey Lord Visnu cannot be considered as 
Sadagamas by Madhva. By this, the author skilfully excludes 
the other scriptures like Saivagamas from the concept of 
Sadagama. B.N.K. Sharma, observes that even from the early 
days of Puranas, the cult of Siva (Saivism) has been the rival 
of Vaisnavism." During the period of Ramanuja and Madhva, 
the situation was not better. From the reference of Sadagamas 
it is clear that Madhva considered the Saivas as rivals as the 
Advaitins. It is a fact that various forms of unfriendly contact 
such as controversial discussion and struggle for superiority 
prevailed among the two cults.” The struggle for superiority 
between these two is reflected in the Puranas and Agamas 
of them. In the Vaisnavite Puranas and Agamas, Visnu is 
depicted as the Supreme God; Rudra (Siva) and Brahma are 
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his creations. But according to the ‘Saiva Puranas and 
Agamas, Siva is the Supreme God; Visnu and Brahma аге 
his creations. But in later period these rival systems came into 
compromise and the followers of them became more tolerant. 
The Saivagamas are not considered as Sadagamas by Madhva 
because they did not proclaim the supremacy of Visnu. To 
Madhva the import of all the scriptures is the supremacy of 
Lord Visnu. 


(1) Vedas and Pancaratras 


The Vedas are accepted as the unquestioned authority by 
all the orthodox systems. But as Paficaratra is concerned, it 
is accepted as Pramanas by the Vaisnavite schools. Sankara 
never accepts Pafcaratra as Pramana. The Paficaratra 
literature is generally known as Paficaratra-Samhitas. A major 
portion of them has fallen into extinction. They mainly contain 
the doctrine of devotion and means of worship. They insist 
on a practical method to realise the ultimate reality. 


The Authority of Pancaratra is a subject of dispute. 
Thinkers like Sankara do not admit the validity of Pancaratra. 
Sankara in his Brahmasütrabhasya refutes the validity of 
Райсагаіга. But the Vaisnavites consider it as valid as the 
Vedas. To them it is of vedic origin and hence authoritative.” 


(2) Mularamayana 

Madhva counts Mülarimà yana as one among the 
EMEN According to the commentators like Vyasatattvajria 
Тіла, * this is a work that existed before Valmiki- е 
He opines that Mülarámà yana is referred in the Mahābhārata” 


E cs 
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and Valmiki-Ramàyana." Madhva gives the gist of 
Milaramayana in his Mahabharatatatparyanirnaya. There, in 
the first chapter” he uses the name Milaramayana and in the 
ninth chapter ** the name Maharama yana. Both of them denote 
the same work. 


But modern scholars consider Va/miki-Ramayana as the 
oldest work and the reference is attributed to it. In the 
Mahabharata itself, a reference to Valmiki-Ramayana is also 
seen in Dronaparva.” So the reference given by 
Vyasatattvajfatirtha may be that of Valmiki-Ramayana. 
Though the verse quoted by the commentators is not seen in 
the text of Valmiki-Ramayana, it is seen in the introductory 
portion called Pathavidhi. Though the story of Rama was 
prevalent in India and other countries before Valmiki, the first 
work known and accepted is that of Valmiki. 


In later literature, many works are seen regarding the story 
of the Ramayana. Among them, the one called 
Bhusundiramayana is also known as Milaramayana. But 
this cannot be accepted as one referred by Madhva, since it 
is not considered as an important work. However, there is no 
proof that there prevailed a composition called Milaramayana 
before Valmiki. There is an opinion that the first chapter of 
Valmiki-Ramayana is considered as Mülaramàyana. 


(3) Puranas 


The Puranas which agree with those texts like Vedas are 
also Sadagamas. To Madhva, the Puranas are very 
authoritative. He often quotes from the various Puranas in all 


1 
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his works. Among the various Vedanta teachers, Saükara 
rarely quotes Puranas as authority. But the theistic teachers 
like Катӣпија, Vallabha, Jivagoswami, Baladeva etc. often 
make references to the Puranas in support of their views of 
the philosophy of the Vedanta. 


(4) The Mahabharata 


The Mahabharata is also considered as Sadagama. 
Sankara does not accept the whole of the Mahābhārata as 
Agama, but the Bhagavadgita portion. The Bhagavadgita is 
an unquestioned authority for all the schools of Vedanta, for, 
it constitutes a part in the Prasthanatraya. The distinctive 
feature of Madhva philosophy is that it accepts the whole 
Mahabharata as pt a Madhva places Itihasa and Purana 
as the fifth Veda.” It said that Veda should be explained 
by Itihasa and Purana." 


Besides these texts, the other texts like Manusmrti which 
agree with the above mentioned books are also considered as 
Sadigamas.” Lord Visnu cannot be known by perception, 
inference or mere speculation. Here, the author repudiates the 
Natyayika theory that God can be known by inference. Only 
the Vedic scriptures lead to His knowledge, because Vedas 
are apauruseya (not of human-composition). 


III. Madhva's Theory of Apauruseyatva of Vedas 


The Mimamsakas are the prominent advocates of the 
theory of apauruseyatva of Vedas. The Vedas form the basic 
factor of the Agamapramana in the Indian theory of 
epistemology. 
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In Dvaita philosophy, verbal testimony is divided into 
pauruseya and apauruseya. The vedic literature is regarded as 
apauruseya and the Smrtis, Puranas and other works based 
on vedic authority are accepted as pauruseya Agamas. But 
the other orthodox systems of Indian Philosohy except 
Mimáàmsakàs and Vedantins accept the Agama as aptavacana 
(words of a trustworthy person). 


The apauruseyatva of Vedas is a matter of elaborate 
discussion to the Mimamsakas. They consider the Vedas as 
Supreme Ргатапаѕ. To them the Veda is self-revealed and 
self-valid. It is authorless and eternal. The main schools of 
Vedanta (Advaita, Visistadvaita and Dvaita) also uphold the 
theory of apauruscyatva and nityatva of the Vedas. 


The Advaitins and Visistadvaitins pay due attention to 
this theory. The Advaitins repudiate the view of Nalyayikas 
that God is the author of the Vedas. To the Advaitins the 
Vedas are not of an individual origin. They are eternal and 
apauruseya. The Visistadvaitins also accept the Vedas as 
eternal and apauruseya. » 


After the Mimamsakas, it is Madhva who paid great 
attention to establish the apauruseyatva and self-validity of the 
Vedas. As B.N.K. Sharma" opines, Madhva has taken special 
pains to establish the doctrine with new and original arguments 
of his own which go beyond the usual and conventional 
arguments based on the conception of the eternity of Varndas 
and the impossibility of proving that scriptures were spoken 
or uttered by a particular person. 


| 
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Jayatirtha points out the objection put forth by the. 
Buddhists. According to them the vedic statements are not true. _ 
They are meaningless like the words of an insane person. . 
Because, sometimes, self-contradition (svavyahati), repetition - 
or meaninglessness can be seen in vedic statements. 
Sometimes they state things which are already known by other - 
Pramanas. While the Vedas are not Pramánás, the texts like _ 
Puranas will also become Apramanas. 


As the reply to this objection Madhva puts forth the theory 
of apauruseyatva. He substantiates his argument by means of 
the ethical tenets like Dharma and Adharma. All the thinkers 
are aware of such statements. There is no dispute that these 
Dharma and Adharma cannot be known through sense 
perception. This discussion about Dharma and Adharma 
reveals Madhva's views of a philosopher. 


1. A philosopher in Madhva's view 


Madhva has his own perspective about a philosopher. He 
has to do something good for mankind. In the modern society 
man is always after worldly pleasures. What is the role of 
a philosopher then? To Madhva, philosophers of all time are 
obliged to point out dos and don'ts to the laymen. Philosophy 
is not a mere exercise of brain. It should be instructive and 
interesting. 


"Philosophy боа out of Ше and very often it is 
reflection of life." Philosophy should enable man to 
distinguish between vice and virtue. Without thinking of the 
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well-being of man and society, it is а time-wasting exercise. 
Madhva uses the term 'samaya' to denote a system of 
philosophy and 'samayi'to denote a philosopher. 


To him, if the impersonal-verbal-testimony (apauruseya- 
veda-vakya) is not accepted, the ethical and religious tenets 
like Dharma and Adharma will remain without a source of 
authority, because they are beyond sense perception. 


Madhva is of opinion that one who does not accept these 
ethical tenets, cannot be called a philosopher. His philosophy 
will remain without a purpose. Here, Madhva clearly reveals 
his opinion about a philosopher. A philosopher should lead 
the common folk to virtue and not to calamity. If one teaches 
the absence of Dharma, the society will ruin because the idea 
of Dharma and Adharma, is a regulating factor in the society. 
If one has no fear of Dharma and Adharma, he may do 
prohibited things. This will result in a calamity to the society. 
As Nagaraja Rao" states, intellectual study and reasoning must 
be accompanied by moral excellence and ethical virtue. 


Usually Indian Philosophy is said to be self-centred. It 
enquires the means of emancipation of the individual soul from 
the worldly sorrows. In this enquiry, the thought about the 
whole society comes rarely. When it comes, it is only 
consequential. Madhva, with his reference to the tenets of 
Dharma and Adharma and their role in the society, points out 
the commitment of a true philosopher to the society. While 
admitting the reality and blissful nature of the individual soul, 
Madhva accepts the human society with all its reality. 
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2. Рһагта 


The word Dharma is used in various contexts. Jaimini, 
the teacher of Pirvamimamsda, begins his 501725 with the 
discussion of Dharma." To him, Dharma is duties (action) like 
Yajnas conveyed by Vedic injunctions. In the Bhagavadgita 
also the word Dharma is often used. There, Dharma is narrated 
as one's duty." 


In the general sense, Dharma is the differentiating 
characteristic of man to recognise virtue from vice. There is 
a well-known utterance that a man devoid of Dharma is just 
like other animals." Dayakrishna, the socio-philosophic 
writer" observes Dharma as a property that distinguishes 
human beings from all other beings in the cosmos. He points 
to the fact that it is the inseparable nature of human beings 
to be aware of both good and evil, Dharma and Adharma, 
and to have the freedom to pursue either. Thus it can be said 
that Dharma is an order of life style. 


But the Dharma mentioned by Madhva in VTV is quite 
different. There, he means moral virtue because he points out 
that the propagation of the absence of Dharma will do more 
harm to the society. This opinion can be an answer to the 
western scholars that Indian philosophy has concentrated its 
attention on the fact of obligation rather than virtue. As 
mentioned earlier, philosophy should not be mere exercise of 
brain, but it should have some care for the world as a whole, 
especially for human society. Madhva cared for his fellow 
beings. His disapproval of animal sacrifice is a proof of this. 
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Thus Madhva exemplifies himself how a philosopher should 
be, and what is meant by philosophy. 


3. Repudiation of Carvaka's theory 


Madhva is bold enough to say that Carvaka, who does 
not accept the tenet of Dharma, cannot be called a philosopher 
at all. Since the theory of Dharma and Adharma cannot be 
known by perception, Carvaka does not accept it. They accept 
the Pratyaksapramana only. So in their philosophy, there is 
no need of a Sastra to establish Dharma and Adharma. 
According to Jayatirtha," Sastra is the passage that conveys 
a thing which is not known by other means and its result 
should be approved by the teacher and the student. 


The Vedas are considered the source of all types of 
knowledge." It is the determining word of Dharma and 
Adharma. Each man has his own views about Dharma and 
Adharma. Moreover, these tenets are relative to time and 
space. So the idea of them, according to each individual, is 
different. So Madhva says that Dharma and Adharma cannot 
be comprehended through the statements or compositions made 
by individuals, because of their ignorance and deception.” 


There is a contention that from the words of the preceptors 
like Buddha, Dharma and Adharma can be known. Buddha's 
followers consider him as omniscient. When an omniscient 
teacher can teach Dharma and Adharma, there is no need to 
postulate an impersonal composition to teach Dharma. 


Madhva rejects this argument. His reply goes thus: If 
Dharma is known from the composition of an omniscient 
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composer, then, his ominiscience should be etablished. p 
should be free from ignorance and deception, In Reign 
Realism in Indian Philosophy, r Nagaraja Sharma remarks that 
the postulation of an omniscient preceptor is emotional and 
not rational. It is only a sentimental affair, because of excessive 
loyalty to the preceptor. Really none can proclaim the 
omniscience of a person. 


Natyayikas postulate the omniscience of Гќуага because he 
is the creator of the world. Jayatirtha^ criticises this argument. 
How can a creator be omniscient about his creation? Though 
the Киа (the pot-maker) is the creator of the pot, he cannot 
know the details such as: Who buys it? For what purpose the 
pot is used? How long it will be used? etc. So the argument 
of Naiyayikas also is not rational. Moreover, no composer of 
the Vedas is known. So, if the apauruseyatva of Vedas is 
accepted, all these problems will be solved. Thus to Madhva, 
the postulation of an author to the Vedzs is not acceptable. 


Before Madhva, the doctrine of apauruseyatva was 
accepted by the Mimamsakas and the Advaitins To the 
modern scholars, the Vedis were composed within a period 
of thousands of years. Hence, Vedas are not considered as 
the composition of a single hand, but a collection of a large 
number of Rsis, composed in various periods. So, to postulate 
an author to the Vedas, is very difficult. 


4. Eternity of Varnas 


А contention is raised against the apauruseyatva 
argument. The Vedas consist of Varnàás (letters). The letters 
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are originated through pronunciation of persons and perish 
soon after it. Hence, the apauruseyatva of Veda is untenable. 


Madhva answers the contention stating the eternity of 
Varnas. According to him Varnas are not created by 
pronunciation, but they are eternal. The eternity of Varnas can 
be determined by recognition (Pratyabhijna). Whenever a letter 
is pronounced, it is recognised as the same that had been heard 
earlier. This shows that the letter is eternal and it is only 
manifested by the pronunciation. Jayatirtha’ points out that 
recognition is the authority to prove the eternity and 
beginningless character of Varnās. Pronunciation helps only 
to manifest Varnas. 


This argument is again objected that there is no 
recognition of letters. Hearing a letter, one may think that this 
letter was heard by him before. It is because of the similarity 
between the letter heard now and heard earlier. He is not 
hearing the same letter, but a letter similar to the previous 
one. So the idea of recognition, i.e., one hears the same letter 
heard before, is a false one. 


Madhva refutes this objection thus: Unless the idea of 
recognition is acceptable, then how can the recognition like 
"he is the same Devadatta" be accepted? To strengthen his 
argument, Madhva quotes the opinion of Buddhist's theory of 
recognition. Even though they accept the doctrine of 
momentariness of all beings (sattva), they admit cognition in 
case of 'dik' (Akaŝa). To them Akāśa is not an illusion, it 
is permanent. 


| 
z | 
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According to the Sautrantika and Vaibhasika schools of 
Buddhism, Акаа, Pratisamkhya-nirodha and Apratisarnkhya- - 
nirodha—these three are eternal’ because they are different 
from the five skandhas.” 


Since АКаќа is eternal, the recognition in respect of it 
cannot be called a mistaken notion even by the Buddhists. Thus 
the concept of recognition is accepted by them also. Hence, 
the validity of recognition cannot easily be rejected. Thus 
Madhva vindicates the eternity of Varnads on the ground of 
recognition. 


5. Eternity of Vedas 


Since Varndas are eternal, the Vedzs which are constituted 
by Varnas, are also eternal. While establishing the eternity 
of Vedas, Madhva etymologically analyses the synonyms of 
Veda — <гий and Amnaya. The word Sruti means one which 
is heard by all and not created. The Vedas are seen by Lord 
Visnu and heard by the Rsis. Jayatirtha’ comments : "The 
word Veda is derived from the root 'vid' (faq), which means 
ѕайа' (being). Hence, the meaning of Veda is nitya (ever 
existing). The word 'Атпйуа' is derived from the root тпа’ 
Which means repetition (zar aÈ). Veda is recited in the 
commencement of each creation without any change. Madhva 
often makes use of grammar and etymology very proficiently 
to establish his doctrines. To him, the Vedas are ever present 
in the mind of Visnu in the same form. At the commencement 
of each creation he recites it with the same order, with the 
same letters and with the same accent. In the matter of the 
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apauruseyatva of the Vedas, Advaitins and Visistadvaitins 
agree with Madhva's theory. 


It is through the Vedas Dharma and Adharma are 
comprehended, because they cannot be known by other 
Pramanas like perception, inference etc. Contemporary 
scholars also agree with this opinion. While answering the 
question, how Dharma is to be known, Dayakrishna™ says: 
"It (Dharma) cannot be known either by perception or by 
inference, the normal source of knowledge. Yet, if Dharma 
is the distinguishing feature of man and if it cannot be known 
by the usual process employed for acquiring knowledge, we 
have to postulate a distinctive source other than perception 
or inference. This is usually described in terms such as "Sabda' 
and $ruti in the tradition." 


The ultimate aim of all the systems of Indian philosophy 
is liberation of the individual soul. While searching the means 
to attain liberation, philosophy discusses many casual things. 
To establish the apauruseyatva and eternal nature of the Vedas, 
Madhva talks about Dharma and Adharma. With this, Madhva 
reveals his concern about.the ethical value in the society and 
through it he establishes the apauruseyatva of the Vedas. 
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iv) Samananthara Pratyaya which is Samakara Skandha. 
v) Nirvikalpakajüana which is Vijnanaskandha. 
VTVT, p. 258. 

PCSCI, - p. 119 


Chapter V 


Epistemology and Vindication of 
Difference 


I. Dvaita Epistemology 


In each philosophical system, epistemology is dealt with 
great importance. Each system has its own distinct theory of 
epistemology with which the various doctrines are established. 
Madhva says that philosophical enquiry is the testing of truth 
in the light of Pramanas.' To deal with the Pramanas he 
devoted one Prakarana among the ten Prakaranas viz. 
Pramanalaksana. There, he elaborately discusses the episte- 
mology of Dvaita Philosophy. Here, in VTV, only a brief 
account of the Pramanáàs is given. 


1. Pramanas 


To Madhva, Pramana is that which comprehends an object 
of knowledge as it is.’ This definition covers both valid 
knowledge and means of knowledge. Jayatirtha expands the 
definition sauitably so as to bring out the full force and 
significance of the terms yatha' and 'artha' as applied to valid 
knowledge on the one hand and its means on the other. 
Jayatirtha explains the valid knowledge as 'yathavasthitajfieya 
visayikàritvari^ — the knowledge of an object as it actually is. 


Madhva divides Pramana into two — Kevalapramana and 
Anupramana. Kevalapramana is valid knowledge itself. 


f 
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Anupramana is the means of knowledge. This division of 
-Ргатапа is a distinct feature of Madhva's epistemology. 


A. Kevalapramana 


Among these two, Kevalapramana (knowledge) is divided 
into anubhava and bahya. Anubhava is svarüpajnana ог 
saksijnana. Bahya is vrttijiana, (sensory knowledge) which 
is caused by perception, inference etc. Between these two, 
anubhava is superior, because to Madhva, Saksijnana is of 
great validity. 


Pramàna in the sense of valid knowledge refers to the 
capacity of true knowledge to reveal the nature of an object 
as it really is. Kevalapramana is divided into four types in 
the descending order of merit as the knowledge of I$vara, 
Laksmi, Yogi and Ayogi. This division is on the basis of 
intrinsic difference in quality, luminosity and range. The first 
two are in the nature of Svariipajfana while the other two 
include Vrttijiana. According to Madhva, Is$varajfiana is all 
comprehensive, eternal and independent. It is the part of divine 
nature itself. Laksmijfíana is next only to God's in these 
respects and dependent on God. The yogijfana includes those 
of rju, tattvika and atattvika souls and ayogijfíana is of 
muktiyogyas (those eligible for liberation) and ayogyas (not 
eligible for liberation). 


B. Anupramanas 


Madhva accepts three Anupramanas viz. perception, 
inference and verbal testimony. 
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i. Perception (Pratyaksa) | 
To Madhva, perception is constituted by the defectless _ 

senses." The defects of perception are such as non-contact of - 

sense organs with mind and sense organs affected by diseases. 


a. Definition of Pratyaksa : He defines the word | 
pratyaksa as the senses move towards the objects." | 
Hence the knowledge obtained by them is called 
Pratyaksa. 


b. Division of Pratyaksa : Madhva classifies Pratyaksa 
into three types : that of Гуга, Yogi and Ayogi. 
All these three arise by senses. 


The senses of Visnu and Laksmi are eternal and their 
nature is consciousness. The senses of others are of two types: 
1) Senses that are the part of their very nature (2) Senses that 
are not the part of their very nature. The latter is of three 
types Daiva, Asura and Madhya. 


ii. Inference (Anumana) 


Definition : Defectless reasoning is inference. 


Madhva gives less importance to inference than the other 
two. In Dvaita tradition, inference establishes things only when 
duly supported by perception and verbal testimony. 


The etymological meaning of the word 'Anumana' is 
secondary proof, because the data for inference are derived 
from perception and verbal testimony. Hence it is justifiable 
that Madhva regards it as inferior to other two Pramanas. But 


i 
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as far as Indian Philosophy is concerned, Anumana is the most 


elaborately discussed Ргатапа. 


f 


Generally there are two types of inference viz. Swartha 
(Inference for oneself) and Parartha (Inference for others). 
Naiyayikas are the advocates of these two. According to them 
the Pararthanumana which is put in the form of a syllogism, 
consists of five members (avayavas):- 


1) 


2) 


3) 


4) 


5) 


The thesis set down in the proposition (Pratijna). e.g., 
This mountain has fire. 

The probans (hetu) i.e., the sentence that states thc 
probans and ends in the ablative suffix, c.g., because 
it has smoke. 

The example (udaharana) which is sometimes positive 
and sometimes negative. 

e.g., In the familiar inference of fire from smoke, the 
kitchen and lake respectively. 

Subsumptive corelation (upanaya) which specifically 
makes known that the proban, which is made out to 
be invariably concomitant with the probandum is 
present in the subject. 

e.g., As in the kitchen, there is smoke in the mountain. 
The restatement of the thesis in the form of a 
conclusion (nigamana). 


eg. Therefore the mountain has fire. 


But Madhva states that these five members are not 
necessary in Pararthanumana. To him, the presentation of the 


1 
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proban which has the concomitance (vydpti) is the chiel 
requirement. All the five members are intended to present 
proban that has concomitance, to the mind of the person who. 
infers. Therefore, the need of avayavas depends on the 
equipment of person who infers. If one avayava is sufficient. 
for a person, there is no need of the other four. Hence there 
is no need to insist upon the five member syllogism. | 


The Bhatta School of Mímamsa recognises only three 
members, i.e, either the first three or the last three. The 
Advaitins also accept this concept of Bhattas. The Buddhists 
accept only two members viz, udaharana and upanaya. 


Defects of Reasoning 


Though Madhva accepts inference as defectless reasoning, 
he points out some defects which prevent the knower from 
having the knowledge intended to be conveyed by the 
inference. Sometimes, these defects cause uncertain and 
erroneous cognition. 


To Madhva defects of reasoning are of four types :- 


a. Virodha (contradiction or absence of capacity to 
coexist). 


b. Asaügati (incongruity or the absence of expectancy). 
c. Nyünatà (incompleteness). 


d. Adhikya (stating that which is not necessary to satisfy 
expectancy). 
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— Among these, the former two are the defects relating to 
meaning and the latter two are the defects relating to speech. 
Each of them are again divided into many sub-divisions. 


Along with these defects, samvada (acceptance of the 
disputed point) and anukti (non-utterance of sufficient words) 
constitute the nigrahasthanas. All the twenty-two vulnerable 
points (nigrahasthanas) put forward by the Nyaàya School are 
included in these six defects. 


To him Arthapatti (postulation), Upamana (analogy) and 
Anupalabdhi (non-cognition) are not independent Pramanas. 
Arthapatti and Upamana are varieties of inference. Anupalabdhi 
is included in perception and inference. The experience of the 
absence of pleasure, pain etc., is perception whereas the 
knowledge of the absence of extrinsic objects like pot is 
inference. | 


iii. Verbal testimony 
Definition : Defectless statement is verbal testimony.’ 
The defects of statement are seven in number. 
1.  Abodhakatva (unintelligibility which arises out of 
meaningless words). 


2.  Viparitabodhakatva (giving rise to erroneous cogni- 
tion). 


known). 


4.  Aprayojanatva (conveying the useless). 
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5.  Anabhímataprayojanatva (having ап ши 
effect). 

6.  Aéfakya-Sadhana-pratipadana (stating that which is 
incapable of being accomplished). 

7.  Laghüpaye sati gurüpayopadesa (teaching a difficult 
method when an easy one is available). 


Statements without such defects constitute verbal 
testimony. 


In Dvaita philosophy, great importance is given to the | 
verbal testimony. This is an accepted Ргатапа in all the 
orthodox systems of Indian Philosophv. 


As discussed earlier in this thesis, Madhva divided 
Agama into two : pauruseya and apauruseya. The Vedas are 
apauruseya and the Smrtis, Puranas etc. based on the vedic 
authority are pauruseya. 


According to the Prabhakara school of Mimāmsā, only 
the Vedas can be counted as Sabdapramana (Agama). But to 
the other schools of orthodox system, Agama is aptavacana | 
(words of a trustworthy person). 


But the modern scholars like Dr. Jaisingh” remark that 
any authoritative sentence can be counted as verbal testimony, 
for Sabda gives us knowledge which cannot be attained by 
any other Pramana. Not only in the epistemology, but in 


practical life also Sabda is very useful in conveying 
knowledge. 
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2. Madhva's theory of sentence communication 


Among the systems of Indian thought there are two 
_ prominent theories of sentence communication: The theory of 
| Karye-Vyutpatti and that of Siddhe-Vyutpatti. Madhva is ап 
advocate of the theory of Siddhc-Vyutpatti. The theory is 
explained as a reply to the argument of the Prabhakara school 
of Mimamsi. 


To the Prabhakaras, sentences are intended to commu- 
nicate an action, i.e. an injunction. Merc entities which are 
not related with some or other activity, are not communicated 
by sentence. Hence, they argue that the passages which 
communicate Visnu are not valid, for Visnu is a siddha vastu 
(an entitiy which is already existing). Such sentences which 
do not indicate an injunction, should bc connected to the 
sentences, which denote action. Otherwise they will be 
meaningless." To the Prabhakaras, there is no need to 
communicate a thing, which is already there, by a sentence. 
This theory of sentence communication is known as the 
Karye-vyutpatti' theory. 


Madhva repudiates this argument of the Prabhakaras. To 
him, sentence which communicates siddhavastu 1s also valid, 
because it can communicate like the injunctions. For example, 
the sentences like 'You are beautiful', 'He is your father', do 
convey meaning. Actually a sentence has no other purpose than 
conveying its meaning. Motivating for activity is not the 
purpose of a sentence. 
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Madhva clarifies his theory with the example of grammar 
and etymology. They are the accepted authorities for all the 
schools of philosophy. Both of them communicate the existing 
facts in language and not any action. Yet they are valid. 


The Prabhakaras are of the opinion that the knowledge | 


— 4 


of a duty or action (karyatajianam) makes a person do it. 
Madhva refutes this argument. According to him, action is 
caused by the knowledge of the desirable result of that action 
(istasadhanatajfíanam). One withdraws from an action, which 
leads to an undersirable result. So istasadhanatajndna is more 
acceptable than karyatajnana. Visnu is the most desirable goal. 
Hence the passages conveying him are valid. 


3. Relative strength of Pramanas 


All the schools of Vedanta accept that verbal testimony 
is superior to other Pramanas. Madhva has no disagreement 
with this theory. But there are many instances where the verbal 
testimony comes into conflict with perception and inference. 


The Advaitins who uphold the identity of individual soul 
with Brahman explain the passage stating duality as describing 
the empirical experience. According to them, the empirical 
experiences are sublated and transcended by the experience 
of non-duality which is the purport of the Upanisads. Hence 
they consider the identity texts superior to perception and 
inference. 


But Madhva never justifies such a concept. To him, the 
sanctity of scripture can never take away the validity of 


К 


| | 
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perception and inference. He insists upon a proper criterion 
to determine the superiority of Pramandas. To him, while two 
Pramanas come into conflict, the superiority can be determined 
on two grounds :- 


i) When many Pramànáàs support the matter concerned. 


ii) A Pramana becomes superior by its very nature. 


Between these two, the latter is considered stronger. 
Moreover, the factors like Upajivyatva etc. constitute the 
grounds for the superior nature of a Ргатапа. 


Upajivya and Upajivaka 

To establish his view about the relative strength of 
Pramanas, Madhva puts forth the concept of Upajivya and 
Upajivaka. The Upajivya is that which furnishes the basic data 
and the Upajivaka is that which proceeds on the data given 
by the Upajivya. According to Madhva, Upajivyapramana is 
superior to Upajivaka because the former is the supporter and 
the latter is the supported. Hence, Madhva states that though 
Agama enjoys a higher status than perception or inference, 
it has no validity, if it is contradictory to Upajivyapramàna. ' 
But when Agama happens to be the Upajivya of perception, 


‘then perception has no validity against Agama. 


By this theory Madhva establishes that scriptures stating 
non-difference is weaker than Pratyaksa. This topic is 
discussed in Anuvyakhyana also. There he states: 'Where 
Pratyaksa is the Upajivya of Agama, the latter though 
normally superior cannot upset the former, whereas Agama 
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happens to be the Upajivya of Pratyaksa, there Pratyaksa has 
no validity as against Agama, which represents [$vara free 
from all defects." 


4, Self-validity of knowledge 


Among the Indian systems of thought, there are two 
opinions about the validity of knowledge. They are Pramanya- 
svatastva-vada (theory of intrinsic validity) and Pramanya- 
paratastva-vada (theory of extrinsic validity). The validity of 
knowledge is attained by origin (utpatti) and ascertainment 
(jfapti). 

The Samkhya and Yoga systems accept that both validity 
and invalidity of knowledge are intrinsic. But the Nyaya and 
VaiSesika systems argue that both validity and invalidity of 
knowledge are extrinsic. The Mimamsakas and Vedantins 
generally accept the intrinsic validity of knowledge. But to 
them, invalidity is extrinsic. To the Buddhists, validity of 
knowledge is extrinsic and invalidity is intrinsic. The Jainas 
accept that the validity and invalidity of knowledge in its origin 
is extrinsic and in ascertainment, intrinsic." 


Madhva has a distinct theory of his own. According to 
him, knowledge is self valid and its validity is intrinsic. The 
sense organs themselves are capable of producing correct 
knowledge by proper contact. But when it is affected by 
defects, then the natural capacity of these is arrested and they 
give rise to invalid knowledge. There is no need of an external 
agency to prove the validity of cognition. Knowledge and its 
validity are cognized by Saksin (the witness consciousness). 


——— — — 


VISNUTATTVAVINIRNA YA OF ANANDA TIRTHA — A CRITICAL EVALUATION 103 


But in case of invalid cognition, pariksa (verification) is 
needed to discover the faulty nature of cognition. Since the 
verification is needed to determine the invalidity of cognition, 
it is called paratah. Both validity and invalidity of cognition 
are comprehended by Saksin only. 


5. The doctrine of Saksin 


The conception of Saksin is a distinctive feature in 
Madhva's theory of knowledge. Though the Pramanas have 
the power to originate knowledge, it is the Saksin which 
cognizes the validity of knowledge. The Saksin is different 
from other cognitive senses and the mind. It has not only the 
power to cognize the objects other than itself, but also the 
power to cognize itself. The authority for the existence of 
Saksin is scripture. 


Madhva points out that Saksijfiana is different from 
Vrttijñāna which consists of sensory and mental knowledge. 
It is a modification of mind (antahkarana рагіпатагӣра). The 
perceptions and judgements of Saksijfíana are the essence of 
pure consciousness. It is self-luminous. In dvaita epistemology, 
"Saksin is the name of the spiritual sense organ of the self 
through which it intuits experiences." ^ 


Madhva does not accept that all the knowledge is self- 
luminous, true and valid. If there is defect like doubt caused 
by mind, the verification is needed. This verification will assist 
the Saksin to determine whether a particular cognition is valid 
or invalid. Hence, Madhva holds the view that validity is 
intrinsic and invalidity is extrinsic. Though, in VTV, Madhva 
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does not pay much attention to explain the principle of 54Ёзїл, 
in texts like Anuvyakhydna, elaborate discussion is seen. 


In fact Saksin is no other than self. The distinction 
between self and its organ (Saksin) is one of reference and 
not of essence. The relation between them is called 
Savisesabheda (identity in difference). Saksin is the criterion 
of truth and validity of knowledge. Madhva speaks of seven 
types of perception, i.e., the perception arising through five 
sense organs, the mind and Saksin because the perception 
through Saksin is distinct from the perception arising through 
the sense organs including mind. 


As B.N.K. Sharma" observes, the concept of Saksin 
occupies the key position in Madhva's thought and his 
philosophical realism is built on its foundation. Madhva 
regards Saksin even superior to Agama. To him, when Agama 
is in conflict with the experience of Saksin, Agama cannot 
be considered as authority. ^ 


This emphasis given to perception in Dvaita philosophy 
is criticised by writers on Indian philosophy like K. Narain.” 


6. Memory (Smrti) 


Many schools of Indian Philosophy do not consider 
memory as valid knowledge. So they define valid knowledge 
so as to exclude memory. But Madhva accepts memory also 
as valid knowledge. The very definition given by Madhva 
brings Smrti under the scope of valid knowledge. Memory is 
the convincing proof of one's particular experiences. 
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7. Madhva's theory of error 


The problem of error is one of the important topics of 
discussion in Indian theories of epistemology. Each philosophi- 
cal system has its own distinct theory of error, which is known 
as khyativadas. To establish his own theory of error, Madhva 
repudiates the theories put forth by the important schools of 
Indian Philosophy. Madhva's theory of error is known as 
‘abhinava-anyathakhyati’. It is the name given by Jayatirtha. 
It is also called Sadhisthanasatkhyati." 


In VTV, the Advaita theory of error is mainly refuted 
by Madhva. 


Advaita theory of error 


The Advaita theory of error is known as 
anirvacaniyakhyati. According to them, error is caused by 
superimposition. Defective sense organs and previous expe- 
rience of the object of delusive cognition are not by themselves 
sufficient to produce erroneous perception. In the cognition 
of nacre as silver, it is the beginningless positive nescience 
that causes the silver over the nacre, the real substratum. The 
nescience functions in two ways; it conceals the real nature 
of nacre and projects it as silver. When the eyes come into 
contact with the nacre, the nescience is partly dissolved by 
the modification of the internal faculty of knowing 
(antahkarana) which takes the form of 'this' (idamkara). The 
two factors viz., prepossessions (vasana) of the knower's mind 
and the similarity between the object seen as 'this' and silver, 
make the antahkarana comprehend the nacre as the silver. 
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According to Advaita, the silver comprehended оп the 
nacre is neither real nor unreal, nor both real and unreal 


(sadasat). Hence it is called anirvacaniya (cannot be defined 
as sat or asat). 


Madhva's refutation 


Madhva never accepts a thing which is anirvacaniya A 
thing is either real or unreal; there can be no middle ground. 
So the anirvacaniyakhyati is quite untenable. If the silver is 
anirvacaniya, then the sublating experience should be 'the 
silver was anirvacaniya'. But actually the sublating experience 
is "the silver was asat." So it is said that the non-existing 
silver is comprehended as existing. Hence the term ‘mithya’ 
denotes absence (abhava or asat). Hence, to Madhva, the object 
of illusory cognition is unreal. But it is not identical with the 
asatkhyativada of the Buddhists who deny any kind of reality 
to any of the constituents of the illusory perception, including 
the adhisthana and агора. To Madhva, the superimposed object 
and its identity with the substratum are both unreal, because 
the former is far away from the latter as in the erroneous 
cognition of snake in the rope. But he admits the reality of 
the substratum. This is the distinction of Dvaita theory from 
the theory of Buddhists. B.N.K. Sharma" observes that 
Madhva's theory of abhinavanyathakhyati is a combination of 
the common elements of the theories of asatkhyati and 
anyathakhyati. Its most important fact is the presentation of 
the non-existent object in illusions. It is derived from the 
nature of the knowledge of sublation, i.e., "Тһе silver was 
unreal' According to Dvaita, the unreal objects can also be 
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comprehended. As the sublative knowledge itself conveys the 
unreality of the object of erroneous cognition, the 
anirvacaniyakhyati theory of Advaitin is not correct. 


II Vindication of the Doctrine of Difference 
1. The term Dvaita 


The very name Dvaita given to Madhva's doctrine 
indicates its cardinal theory. Though Madhavacarya, the 
author of Sarvadarsanasamgraha, names it as Pürnaprajfia 
dar$anam, the most popular name is Dvaita. It also denotes 
the contradiction with Advaita. Modern scholars translate the 
term as dualism or pluralism. Madhva and his followers termed 
it as Tattvavada. This term indicates the realistic nature of 
the thought. 


The term Dvaita indicates the two orders of reality 
accepted in Madhva's philosophy. Thus the term signifies a 
system of thought which posits more than one fundamental 
metaphysical principle to explain the universe or a fundamental 
distinction between the human souls and the Supreme Being. 


The doctrine of difference is one of the cardinal theories 
of Dvaita philosophy. As Sankara paid all his brilliance to 
: establish the doctrine of non-difference (abheda), so much 
attention was paid by Madhva also in establishing his theory 
of difference. It is with the staunch support of scriptures that 
Sankara substantiates the theory of identity. Hence, Madhva 
also sought support from the Upanisads to oppose the doctrine 
of Advaita. With his interpretation of the Upanisadic passages, 
Madhva proves his skill and rational thinking. He takes a 
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different path from his fore-runners. Some of the interpreta- 
tions given by him are quite novel. The concept of difference 
has been severely criticised by many eminent dialecticians of 
the Advaita school such as Mandana (AD 800) Vimuktatman 
and Sriharsa (AD 1150). Madhva has taken due note of all - 
their criticisms. In reply to the criticisms he established the 
doctrine of difference. He fulfils his mission by re-interpreting 
the identity texts (abhedasrutis) and thereby repudiating the 
doctrine of non-difference. 


To establish his arguments, first of all, he repudiates the 
contention put forth by the Advaitins. According to them the 
passages which convey difference (bheda$rutis) are restate- 
ments (anuvadakas), because difference is already established 
by perception. A restatement can never be considered as an 
authority. 


Madhva's reply: As the perception is Upajivyapramana 
of Agama, it is stronger. Then the bhedaérutis will be 
Pramàna, not the abhedasrutis. If the difference is not 
conveyed by perception, the bhedasrutis cannot be considered 
as restatements. By this argument Madhva points out the weak 
point in the Advaita view. While raising the argument of 
restatement, they are admitting the authority of perception and 
the difference conveyed by it. Hence, the passages conveying 
difference are Pramanas. 


Objection: 


Advaitins accept six factors called ‘liigas’ to determine 
the purport of Srutis. They are 1) Upakrama and Upasamhara 


um 
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(beginning and conclusion) 2) Abhyasa (repetition), 3) 
Apürvatà (novelty) 4) Phala (result) 5) Arthavada (eulogy) and 
6) Upapatti (reason or logic). The bhedaSrutis do not have 
the characteristics of apürvatà whereas the abhedasrutis 
possess it. Hence, the abhedaSrutis, which are supported by 
novelty, are stronger than bheda$rutis. Then the bhedasrutis 
should be considered as restatements. 


Reply : Madhva states that the apürvata cannot be 
considered as a determining factor. If it is a strengthening 
factor in determining the superiority of a Pramana, the passage 
like дат và agre naiva Кійсапа àsit (there was nothing before 
creation) will become Pramána. This opposes all other 
Pramanas. Such is the position of abhedaSrutis also. They are 
opposed by perception and inference. Hence, they cannot be 
considered as superior, even though they possess apurvata. But 
the bhedasrutis are supported by perception and inference. It 
is not proper to consider the bhedasrutis inferior because of 
the absence of apürvata. So the real ground for the superiority 
is not apürvata, but the absence of conflict with other 
Pramanas. 


In fact, Madhva points out here, that the apirvata is 
helpful only if it is agreeable with other Pramanas. If there 
are many Pramanas to support a matter, it becomes more 
authoritative.” The Advaitins accept the abhyaàsa (repetition) 
also as a factor to determine the meaning of the passage 
'attvamasi In the sixth chapter of Chandogyopanisad, 
tattvamasi is repeated nine times. So Madhva proves the 
Advaita argument of restatement untenable. Moreover, he 
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argues that identity texts should be interpreted in accordance 
with other Pramanas. Then the difference is the real purport 
of the Srutis and they proclaim the supremacy of Lord Visnu. 


2. Nature of difference 


According to Madhva, difference is the very nature of | 
an object. Bheda cannot be comprehended either as an attribute 
or as substantive. The idea of attribute and substantive depends 
upon bheda. Nor can it be comprehended as dharmi and 
pratiyogi. But it is an internal attribute of the object. One can 
understand bheda with the very knowledge of an object. When 
one comprehends a cow, he knows it with its distinction from 
all other objects. Madhva claims that if difference is not the 
very nature of an object, one cannot understand its difference 
from all other objects, along with its very knowledge. 


An important doubt is raised in this context. If the 
difference is the very nature of an object, the words referring 
to the object and difference will become synonyms i.e., if pata 
(cloth) and its difference from other objects are identical, can 
pata be called by difference ? Jayatirtha, the commentator, 
has explained this contention and given its answer. The doubt 
actually occurs in the Advaita works Istasiddhi and Khandana 
khanda khadya.”* 


The doubt is answered with the introduction of a new 
concept called Savisesabheda (identity in difference). Even 
though there is abheda between object (dharmi) and difference 
(bheda) there is a difference between them. This difference 
is called viesa. Hence there prevails SaviSesabheda between 
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the object and difference. Madhva points out that even the 
Advaitins have accepted such a concept of visesa that they 
accept the distinction of Brahman from all other objects by 
pointing out the Sruti, ‘neti neti. ш 


The objection that difference cannot be viewed as the 
nature of things, as it is apprehended only relatively to the 
perception of a given object (dharmi) and that from it differs 
(pratiyogi) is also answered. In Dvaita, difference is the very 
nature of things just as the identity of jiva and Brahman, 
though the same as the nature of Brahman, is yet apprehended 
only in relation to the term: J/va and Brahman, similar is the 
case of difference. 


3. Visesa 


Madhva's theory of vi$esa is a distinct feature of his 
philosophy. It is one among the ten categories accepted in 
Dvaita. His concept of visesa is regarded as one of the most 
outstanding contributions to the ontology of Indian Philoso- 
phy." "It is the fulcrum of Madhva's system. Madhva's concept 
of difference, pluralism and realism revolve round the pivot 
of visesa. It is this doctrine that enables him to expound his 
pluralism."”” 


Visesa is the intrinsic power of a thing. Jayatirtha defines 
vi$esa as the potency of things: 'svanirvahako viseso nama 
padarthasaktih " It is the peculiar characteristic of things 
which makes description of difference possible, where identity 
exists actually. 
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Madhva's concept of visesa is entirely different from the 
vi$esa of Nyaya-Vaisesika schools. To them the visesas are 
restricted to eternal entities alone." But Madhva's viíesas are 
not confined to eternal substances. They exist in non-eternals 
also. The purpose and function of visesas too are different in 
the two systems. According to the VaiSesikas, the viéesas 
distinguish one eternal entity from another. They operate only - 
in case of absolute difference. But the function of vigesas in 
Dvaita philosophy is not merely to distinguish but to unify 
the part and the whole. 


Madhva satisfactorily explains the relation between 
substance and attributes with the doctrine of visesa. There are 
three main theories with which the substance—attribute relation 
is explained. They are: 


l. The theory of Naiyayikas which holds that the 
substance and attributes are entirely different from 
each other, (atyantabhinna). 


2. The theory of Advaitins that both the substance and 
attributes are identical with each other (abhinna). 


3. Тһе theory of the Bhatta school of Mimamsa that 
both are identical and different (bhinnabhinna). 


Madhva rejects all these theories and introduces a fourth 
View, i.e., Savisesabheda. Madhva made use of this doctrine 
in explaining the relation between Brahman and its attributes. 
The attributes of Brahman are the same as its being. With 
the doctrine of Savisesabheda Madhva establishes his theory 
of difference. 
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When Madhva states that difference is the very nature 
of an object it should not be understood in the sense that the 
object and bheda are synonyms. The Savisesabheda is accepted 
only between the existing object and difference." 


To Madhva difference is a reality. It is comprehended 
by the Upajivyapratyaksa, which cannot be repudiated by 
inference or verbal testimony. For establishing the reality of 
difference, Madhva refutes the arguments of Advaitins who 
are the advocates of the unreality of the world. 


4. The five-fold difference 


According to Madhva, the world is real and it consists 
of difference. By the etymological analysis of the word 
ргарайса' Madhva substantiates his view. The word ргарайса' 
is conventionally used to denote the world. But according to 
Madhva, it etymologically indicates the five-fold difference. 
It is derived from the root райсап' with the suffix ‘da’ which 
signifies kind. The prefix ‘pra’ denotes excellence or value.” 
Thus the word ‘prapafica' denotes five-fold difference. It will 
be discussed later in chapter VII. 


The five-fold difference is constituted by three entities 
.viz; Brahman (I§vara) Prakrti (jaia) and jiva. Prakrti is the 
primodial matter different from and coeval with Brahman. It 
subsists absolutely by His will. Madhva's concept of Prakrti 
is different from that of Samkhyas and Advaitins. He 
emphasises the dependence of Prakrti on Brahman whereas 
Prakrti in Samkhya system is independent. The Advaitins 
advocate the non-eternity of Prakrti. But the Dvaitin's Prakrti 
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is eternal. Though Madhva accepts the Samkhya concept of 
twenty-four evolutionary categories that come out of Prakrti, 
he maintains that Prakrtí in itself has no power to fruitify the 
karmas of jivas. Though coeval with Brahman as an eternal | 
substance, it is only by His will that it subsists and is | 
absolutely dependent on Him and functions by His will. 


5. Ontology 


In VTV, Madhva does not discuss the five-fold 
difference in detail. In his Tattvasamkhyana and Tattvodyota 
detailed discussion about the categories is given. Madhva 
divides the entities of five-fold difference into two main 
groups:- Independent and dependent.” God is the only 
independent reality and all others depend upon him. 


The independent and dependent realities are included in 
the ten categories accepted by Madhva. The categories are: 


i. Substance (dravya) ii. Quality (guna), iii. Action 
(karma), iv. Class-character (samanya), v. Difference - identity 
(visesa), vi. Qualified (visista), vii. Whole (amsi), viii. Power 
(Sakti), ix. Similarity (Sadráya), x. Negation (abhava). 


i. Substances 


The substances are twenty in number. They are : 


1. Paramatman (God), 2. Laksmi, 3. Jivas, 4. Avyakrtakasa 
(unmanifested space) 5. Prakrti, 6. The three gunas, 7. Mahat, 
8. Ahamkara, 9. Buddhi, 10. Manas, 11. The Indriyas (sense 
organs), 12. The Bhütas (The elements), 13. The matras (the 


T 
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element-potentials), 14. Brahmanda, 15. Avidyà (ignorance), 


16. Varna (speech sounds), 17. Andhakara (darkness) 18. 
Vasana (impressions), 19. Kala (time), 20. Pratibimba 
(reflection). 


ii. Gunas (qualities) 


Madhva admits twenty nine gunas. Besides the gunas 
accepted by the Vaisesikas, five more gunās viz. Sama, dama, 
krpa, titiksa and soundarya, are accepted in Dvaita." 
Dasgupta states that, along with these many other mental 
qualities are included in the gunas." 


iii. Karma: Karmas are generally divided into three: 
1. Vihita : that advised by the Sastra. 
2. Nisiddha : that prohibited by the Sastra. 


3. Udasina - indifferent. 


iv. Samanya: It is a property by which a common feature 
is conveyed in a plurality of cases. Madhva's Samanya 
is different from that of Nyaya School. To them Samanya 
is one and immutable. To Madhva Sāmānya is the 
resemblance among similar entities. These are eternal in 
eternal entities like jivas and non-eternal in destructible 
ones. 


v. Visesa: It is the Difference - identity which is already 
discussed in this chapter itself. 

vi. Visista: A thing with qualifying adjuncts (visesanas) seen 
together in a single perception as опе is the visista. It 
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is distinct from the categories of quality and substance 
and the relation involved between the two. 


vii. Amsi: An entity that has parts is an amsi. It may be called 
the unit and amsa, the fraction. 


viii. Sakti: It is capacity or power. It is of four types:- 


a. Acintya-$akti : The capacity of Brahman, which is 
beyond comprehension. 


b. Кагапа-$акі or Sahaja-Sakit : It is the casual power 
which naturally exists in things by which they can 
produce effects. 


c. Adheya-Sakti : Induced power as in consecrated 
images through the ritual operations of the installation 
ceremony. 


d. Pada-Sakti : The power of words to convey meaning. 
ix. Sadrsya: It is resemblance. 


X. Abhava: It is of four types: viz, Pragabhava, 
Pradhvamsabhava, Anyonyabhava and Atyantabhava. 


6. Advaita view of the world and its refutation 


To the Advaitin, the world is quite unreal. It is super 
imposed on Brahman. It is neither Sat nor asat. Hence, the 
Advaitins call the world Sadasadvilaksana (neither real nor 
unreal). Otherwise it is called anirvacaniya (-not definable as 
sat or asat.). Since the world is superimposed on Brahman 
it is а ‘mithya' entity. Brahman is the only real entity. Hence 
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the difference known through perception is unreal. The 
abhedaSrutis are the authority to prove the illusory character 
of the world. 


Besides the abhedasrutis, the Advaitins use inference also 
to prove the illusory nature of difference and thereby the 
mithyatva of the world. Jayatirtha employs many syllogisms 
as that of the Advaitins to prove the unreality of the world 
which consists of difference. The Advaitins establish the unreal 
nature of difference by substantiating the unreal nature of the 
world itself. When the world in which the difference consists, 
is unreal, how can difference be real? Advaitins use the 
syllogism 'Vimatam mithya, dr$yatvat jadatvat, paricchinnatvat, 
suktirüpyavat'." 


Madhva's refutation 


Madhva repudiates the Advaitin's argument. To him, 
difference is established by the Upajivya -pratyaksa. It cannot 
be repudiated by inference. Madhva states that inference 
opposed to pratyaksa is fallacious-inference (tarkabhasa). 
Moreover, the very concept of Sadasadvilaksanatva is 
untenable. The nacre-silver is the famous example quoted by 
the Advaitins for an entity, which is sadsadvilaksana. It is not 
real because it is sublated; nor is it unreal, because it is 
perceived. 


Madhva does not accept the argument of Advaitins that 
unreal object is not comprehensive. To him, even the asat 
entities like 'horn of hare' can also be comprehended. There 

is no difference between 'nacre- silver' and 'hare-horn'. How 
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can the Advaitin deny the comprehension of asat without 
knowing it?” Moreover, if an entity is said to be different 


from sat and asat, both of them should be known. The nature — 
of sublation also reveals that Suktirajata is asat. After the - 


sublation one realises that the silver perceived was asat. 


: Actually the appearance of a non-existing thing as an 
existing entity is the cause of illusion. Jayatirtha "^ comments: 
The appearance of silver which is not existing as existing and 
the appearance of Sukti' which is existing as non-existing 
constitutes illusion. It is only anyathapratiti. If the illusory 
silver were actually anirvacaniya then the sublative knowledge 
would have been thus — "The silver perceived was 
anirvacaniya." But this never happens. Therefore, there is no 
authority to substantiate the theory of anirvacaniya. The word 
‘mithya' does not mean anirvacaniya, but it means non- 


| 
: 
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existence (abhava) The concept of sadasadvilaksanatva is - 


against the experience. The world should either be real or 
unreal. As it is perceived, it cannot be said to be unreal. Hence 
the reality of the world should be admitted. The world is 
consisting of difference. So the difference is also real. 


The reality of difference is not only conveyed by 


experience but the Srutis also convey it. The Sruti passages - 


like 'dva suparna convey difference between God and the 
individual souls. If śruti is conveying untruth, then the identity 


of the individual soul with Brahman, which is also conveyed - 


by Sruti, will become untruth. Madhva states that this attitude 
of considering vedic statements as unreal makes one an 
unbelieve* in Veda like the Buddhists. 
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The identity is against all the Pramandas. It is against 
perception because no one experiences himself to be 
omnipresent, omnipotent and devoid of sorrows and defects. 
But his experience is against all these. This experience cannot 
be considered illusory because there is no other Pramana to 
sublate this. Thus Madhva substantiates his argument that the 
identity cannot be established either by perception or by 
inference. Then he examines the Upanisadic passages which 
are said to be identity texts. It will be discussed in the next 
chapter. 
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Chapter VI 


Madhva's Interpretation of Passages 
from Chandogyopanisad 


To substantiate his doctrines, Madhva undertakes the task 
of re-interpreting the abhedasrutis. Sankara interpreted the 
Upanisads in the monistic view. This interpretation influenced 
many scholars in the post-Sankara period. Ramanuja left the 
Upanisads uncommented. It was Madhva who re-examined the 
Advaita commentaries on the Upanisads. He interpreted them 
in accordance with his theistic and realistic thought. 


Madhva takes the passages from the sixth chapter of 
Chandogyopanisad first. They are examined in this chapter. 
Passages from other Upanisads are discussed in the next 
chapter. The Advaitins uphold the sixth chapter of Chandogya 
as an authority of monism. Tat-tvam-asi, the favourite dictum 
of Advaitin occurs in this chapter. Madhva examines this 
passage first. 


1. Tattvamasi' (A tat tvam-asi) 

Before establishing the Dvaita view, the Advaita 
interpretation is resolutely refuted by Madhva. 
Sankara's interpretation 


According to Sankara, the passage teaches the identity 
of jiva with Brahman. He splits the passage into tat-tvam- 
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asi (that art thou). The word ‘tat’ denotes Brahman, 'tvam' 
denotes the individual soul and the verb conveys the identity 
of jiva with Brahman. 


The context of the passage 


The import of the ‘Sruti' passages is determined by the 
examination of the six factors viz. beginning and conclusion, 
repetition, novelty, result, eulogy and reason. 


The sixth chapter of Cha.Up. is a discourse between 
Uddalaka and his son Svetaketu. Svetaketu was sent to the 
teacher at the age of twelve. After studying in the gurukula 
for twelve years, he returned home. The father found that 
Svetaketu had returned home with an impression of all- 
knowing superiority. To humble his pride, the father asked 
him whether he was aware of the entity, the knowledge of 
which leads to the knowledge of everything else. Svetaketu 
admitted that he did not know it and requested his father to 
teach him the same. Then his father taught him the doctrine 
which leads to the knowledge of everything. It is by the 
knowledge of Sat (Brahman) all other things become known 
because the Sat is the cause and all other objects are its effects. 
| To the Advaitins, cause and effect are identical. 


To illustrate this doctrine of 'ekavijfianena sarvavijnanam' 
three examples, i.e., of 'clay and pot', 'the gold-nugget and 
golden ornaments', 'the nail-cutter and iron-objects are given. 
Sankara states thus: As by the knowledge of a lump of clay, 
which is the material cause of the pot, all else which is but 
a modification of clay shall become known. The knowledge 
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of a gold-nugget and a nail-cutter leads to the knowledge of 
their effects respectively. Thus, the knowledge of Brahman 
leads to the knowledge of everything else due to the cause- 
effect relation. The difference of the cause from the effect 
depends only on name. Actually, the cause only is real. 


Madhva's Interpretation 


Madhva interprets this passage in a different perspective. 
` To him, the very splitting of the passage 'tat-tvam-asi' is not — 
proper. He splits it as 'atat-tvarn-asi' which undoubtedly proves | 
difference between jiva and Brahman. Nine examples are given | 
there to substantiate difference. These led Madhva to split the 
passage in such a manner. He analyses the illustrations to prove _ 
his argument. They are taken for discussion one by one. 


None of the illustrations can prove the identity of jiva 
and Brahman. They proclaim the dependence of jiva on 
Brhaman. The nine illustrations are given below. 


i. The illustration of the bird and string* (Sakuni-sütra- - 
drstantah) 


"Just as a bird, tied by a string, flying in various directions 
and finding no shelter anywhere, takes refuge at the place itself | 
where it is fastened, so does the mind wandering from one 
direction to another and finding no shelter anywhere, takes - 
refuge in prana itself, for the mind is tied to ргапа". 


While commenting on this passage, Sankara states that 
prana denotes Sat and manah denotes individual soul. The 
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passage proclaims the dependence of individual soul on 
Brahman. 


According to Madhva also, the passage means jiva is 
dependent on Brahman because jiva is created by God, he 
is sustained by God and he finds his abode in God even after 
liberation. Not only in this passage, but in the previous 
passage" also the dependence of jiva on God is described. 


Here, Madhva explains the reason to call the individual 
soul as manah. Jiva is designated as manah because he is of 
sentient nature. He is also called by the name 'Pudgala" since 
he goes to hell. Again, jiva is called ‘anusayi since he is 
affected by his deeds. 


ii. The illustration of honey (Madhu-drstantah)" 


Sankara's interpretation: As the bees prepare honey by 
collecting essence of different trees and mixing the various 
juices into a unity, they are not able to discriminate 'I am 
the essence of the mango tree', 'I am the essence of the jack 
tree'. Similarly all the beings in this world, having absorbed 
in Sat everyday during deep sleep, after death, and at the time 
of dissolution, do not know, 'We are absorbed into Sat" Bound 
by their karma, knowledge and impressions, on account of 
which they are born in this world as any of the species like 
tiger, lion, wolf etc. even after uniting with Sat, they become 
(transmigrate) what they were before in this world. Those 
entering the Sat with the true knowledge of Atman do not 
come back (transmigrate) again. 


126 VISNUTATTVAVINIRNA YA OF ANANDA TIRTHA — A CRITICAL EVALUATION 
ml 


Madhva's view: Madhva argues that this illustration 
conveys jiva's dependence on God and his distinction from 
God. Though the essence of different trees remain together 
they are not aware of one another. Similarly, jivas are with 
God and are still different from him. But not aware of Him. 
Hence, they suffer from the births as tiger, lion etc., due to 
this ignorance." 


iii. The rivers and the sea (Nadisamudra-drstantah) 


Sankara's view : The rivers flow to the sea and from the 
sea they go as clouds and return to the ocean as rain and rivers. 
These rivers become one with the ocean and do not know 
T am Ganga. I am Yamuna'. Like that, all beings, though 
absorbed in Sat and having come from Sat, do not know that 
they are absorbed in Sat or coming from Sat. Though the 
individual souls attain their very source Sat every day during 
deep sleep, at death or during dissolution, do not perish. 


Madhva's view : Here also, Madhva disagrees with 
Sankara. To him, even though the rivers that have joined the 
sea are together, they are different. Here the rivers denote the 
abhimanini deities (nadidevatah). They are sentient. But still 
they do not know the respective portions of the water. 
Similarly, jivas are with the God in the body. They аге 
different from Him; but are aware of Him." Thus according 
to Madhva, this illustration also conveys difference. 


iv. Illustration of the tree (Vrksa-drstantah)" 


Sankara's interpretation : As long as a tree is pervaded 
by jiva that is the self, it exists absorbing large quantities of 
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water and other substances from the earth through its roots 
and experiencing great joy. But when jiva withdraws from it 
due to disease or injury, it begins to dry up. Similarly when 
jiva pervades the body, it is capable of all activities. When 
jiva leaves the body, it is said to be dead. It is the body which 
dies, not jiva. 


According to Sankara, this passage conveys the eternal 
nature of the individual soul. 


Madhva's view : In this passage, it is pointed out that 

God is present in the body and regulates jiva. So long as God 

is present in the body, jiva functions. When God leaves the 

- body, jiva also leaves it because the individual soul cannot 
function idependently. 


By this illustration, Madhva points out the distinction 
between God and individual soul and dependence of it upon 
God. He interprets the word vrksa as the soul of tree 
(Vrksajiva). The word jiva in the Sruti refers to the Supreme 
God. The word Jjivapetam' gets the meaning ‘abandoned by 
God'. 


v. The Nyagrodha fruit (Nyagrodha-phala-drstantah)" 


Sankara : According to Sankara this illustration is 
intended to show the creation of this gross and manifold world 
from the subtle Brahman Just like the huge fig-tree springs 
up from its subtle seed, this world arises from the subtle Sat. 


Madhva : According to Madhva, this illustration teaches 
the subtle nature of God. In the previous illustration, it is said 
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that God is present in the body. If it is so, why is He 
observed? This illustration gives the answer. Because of 
support of God, this big fig-tree exists. But He is not seen. 


Commenting upon the same, Jayatirtha points out that the 
tree stands for the world, fruit for the body and seeds for the 
individual souls. Though the subtle seed can be seen, the God 
who is present in the seeds is not seen. Since, the God is 
more subtle than jiva, He is not observed. | 


vi. Illustration of the salt іп the water (Lavanodaka- - 
drstantah)? 
Sankara : According to Sankara, this illustration is to . 

explain the knowability of Sat which is present everywhere - 
in this world. Normally salt can be comprehended by eyes 
and by touch. But when it is dissolved in water, it can be ~ 
perceived only by tongue. Similarly the Sat which is the cause _ 
of this world and is present everywhere, cannot be — 
comprehended Бу sense organs, but can be known by other | 
means. 


Madhva: In Madhva's view this illustration is intended · 
to show the presence of God everywhere in this world, though 
He is not observed. j 


vii. The blind-folded person (Gandharapurusa- 
drstantah)"* | 


In the previous illustration it is said that the Sat cannot - 
be known by means of sense organs. Here, the means to know 
the Sat is described. 
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Sankara : A person from the Gandhara region is blind 
folded and hands tied, abandoned in the uninhabited forest by 
robbers. He, being freed by someone, roams from village to 
village, finds his way from villagers and reaches Gandhara. 
Similarly, the individual soul which has entered in the forest 
of the body realises himself that he is none other than the 
Sat, by the instruction of a right preceptor. He attains Brahman 
at the moment when his prarabdha-karmas are exhausted. 


Madhva: In the interpretation of this passage Madhva agrees 
with Sankara in the necessity of right preceptor. But according to 
him, the right knowledge is that of the difference of jiva from 
Brahman. The individual soul is thrown into the dark forest of 
transmigration with his knowledge obscured by beginningless 
ignorance. When he gets the instruction of a competent preceptor 
by the grace of God and after practising Sravana, Manana etc., he 
reaches his native land, the kingdom of God. 


viii. The sick person (Asanna-marana-drstantah) " 


Sankara : With the illustration of the sick person, it is 
explained that the process of the death of a transmigrating self 
is the same as that of attaining Sat by a man of knowledge. 
But the ignorant one, having risen from Sat enters into the 
states of tiger etc, again. But the man of knowledge, having 
entered Sat with the knowledge of oneness, does not return. 


Madhva : To him, the illustration shows the dependence 
of the helpless individual soul on God. He is the essence and 
regulator of jiva. In Madhva's point of view, this illustration 
is a strong support of theistic teaching in 'attvamasi* 
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ix. Illustration of the robber (Stena-drstantah)'* 

Sankara : He interprets this illustration as describing the 
result of right knowledge. A man suspected of theft is 
by a red-hot axe. If he has done the theft, he gets burnt when 
he touches the red-hot axe. If, actually he is not the thief, 
he would not be burnt because the truth covers him. Just like 
this, one who has the real knowledge of Brahman gets liberated 
and the ignorant continues in bondage. To Sankara, the real 
knowledge is the knowledge of the identity of individual self 
with Brahman. 


Madhva : His opinion is quite contrary to that of Sankara. 
To him also the illustration points out the consequences of 
right knowledge. 


But the right knowledge is the knowledge of difference 
(bhedajnana). One who has the true knowledge that he is 
distinct from God does not suffer the bondage. He gets 
liberation. | 


Thus, according to Madhva, the nine illustrations are 
given only to show difference between God and jivas. 
Saükara's interpretation of them as supporting the identity of 
jiva with Brahman is untenable. There cannot be any identity - 
between the bird and the string. It only brings out the utter 
helplessness of the individual self and the protective 
benevolence of the Supreme. The juice-drops of the flowers - 
of various trees, rivers and sea, the jiva of the tree and the 
God who is present in it, the Gandhara region and the person 
returned to it, the ignorant sick person and the God regulates 
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his senses, and the thief and the stolen article can never be 
identical. The illustration of nyagrodha fruit is quite 
inconsistent with Vivartavada of the Advaitins. Actually 
Uddalaka wants his son to understand that it is not the subtle 
seed that produces the tree, but the invisible power hidden 
with the recesses of the tiny seed that enables the mighty fig- 


_ tree to develop out of the seed. 


Commenting on this context, Jayatirtha states that in the 
honey- illustration, the essences of different trees are quite 
different. When they are brought together, they produce honey. 
They never become one with the honey that already exists. 
Actually these juices of different flowers are the constituents 
of the honey; but still they are different. They have not attained 
any identity either mutually or with the already existing honey. 
Thus there is no proof to substantiate non-difference in this 
passage. 


Similarly the rivers and the sea never become identical. 
Here, it is said that coming from Sat they do not know 'we 
are coming from Sat.' The two passages 'sati sampadya' and 
'satah agatya' clearly denote difference. In the first, 'sati is 
locative case which means in God. In the second, God is 


. denoted with the ablative case. The doer jiva is quite different 


from the locus and ablation. Madhva clarifies the matter as 
there is no identity between the house and one who comes 
from it and returns to it. Hence in the passage 'the rivers come 
out from the sea and return into the sea', difference is stated. 
Otherwise the statement would have been as 'these become 
the sea itself" If the rivers were intended there, the verb 
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should have been 'bhavanti' instead of 'bhavati, So the identity 
of the rivers with the sea is not the purport of the passage. 
The verb 'bhavati mentions the unchanged sea. 


The particles of river-water and those of sea-water will 
not become identical. If so, a few people who enter into a 
congregation of people will have to be treated identical with 
others. This is against the experience. Hence the Advaitic 
interpretation of identity is not tenable. 


'Tattvamasi' is not an isolated statement. It should be 
discussed and understood with all the illustrations provided 
and the exegetical details pertaining to the grammar, syntax 
and wording of the illustrations and their structural bearing 
in determining the import of the text. So, before determining 
the text 'tattvamasi', Madhva examines some other relevant 
passages from the same context. The Advaitins also have 
followed the process of determining the text 'tattvamasi' by 
taking the sixth chapter of Chandogya as a whole. 


2. Svam hyapitah ? 


Just before the illustration of 'bird and string' it is 
described that in deep sleep one attains his real nature (Sat). 


According to Sankara, during deep sleep jiva becomes 
identical with Brahman, his real nature. 


Madhva states that the passage 'Svam hyapitah' denotes 
jiva's entrance into God. To substantiate his argument Madhva 
quotes the Sūtra, 'Svatmana cottarayoh' The Sütra states that 
the journey of jiva from this world to the other world is not 
independently, but by the will of God. Paramopanisad is 
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quoted by him to make it clear. There it is stated:- God is 
called 'Sva' because he is independent. He is 'Atman' because 
he is all pervasive. He is 'Brahman' because he possesses all 
auspicious attributes. He is glorious, all pervasive and 
imperishable. 


The word apita denotes entry only, not the unity. The 
word svam in accusative case mentions the object of entry. 
If identity was intended to be conveyed, the instrumental case 
'svena' should have been used. Just as a bird enters into its 
nest, jiva enters into God during deep sleep. But he remains 
distinct from God. So is in liberated state also. The individual 
soul who enters into God remains distinct from Him. 


3. Sanmulah somyemah sarva prajah sadayatanah 
satpratisthah” 

In this passage also difference is stated. Here the word 
mila denotes the causality of Brahman. 


To Sankara the Sruti states the material causality of 
Brahman. Sat is the source, abode and support of all beings. 


But Madhva repudiates Sankara's view. To him the 
passage indicates only causality of Brahman. The material 
causality is not specified there. Just like a father is considered 
as mila, ayatana or pratistha (cause) of his son, God is the 
efficient cause (nimittakarana) of jivas. 


4. Jivenatmana anupravisya™ 


The passage states the entrance of Sat into the three 
deities, created by the Sat itself. 
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According to Sankara the three deities are the three | 
elements created by Sat, i.e., fire, water and earth. Jiva means 
Brahman itself in the form of individual soul. Here, the 
individual soul is considered only as a reflecion of Brahman.” 


But to Madhva the passage indicates the entrance of God 
into the three deities with the form of Aniruddha.” The three 
deities are Laksmi, Prana and Rudra. 


Madhva points out the reasons for such an interpretation. 
Lord Visnu is called J/va because He sustains the senses of 
individual souls by entering into the body of sentient and non- 
sentient beings. Mixing the great elements (Mahabhitas) by 
the process of trivrtkarana, He makes the individual souls, 
which are distinct from him, rotate in the cycle of births and 
deaths. Hence, the individual souls rejoice even when He 1s 
in the state of a tree. 


Similarly in the passages ‘anena jivenatmana anuprabhütah 

= Mia qe red . Ы à А b T 
реріуатапаһ" and ‘jivapetam kila idam mriyate na jivo 
пиіуаіе, the word 'Jiva' denotes God in the form of 
Aniruddha, not the individual soul. The individual soul can 
never be the sustainer of life. A person is declared dead when 
God leaves his body. 


5. The words 'animá"* and 'anvah"? 


Like the word jiva, the word anima denotes the Supreme 
God. Moreover, with reference to the seed, the word anvah 
is used there. It is in feminine gender and with the particle 
чуа!, whereas the word anima is in masculine gender. It does 
not refer to the seeds; nor Svetaketu is seeking the seeds. 
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j According to Sankara, both the words animà and anvah 
denote seeds. Madhva rejects Sankara's interpretation in the 
light of grammatical analysis and rational thinking. 


6. The word ‘aitadatmyam' 


This word occurs in the passage which contains the 

' teaching tattvamasi. The Advaitin states that the expression 

aitadatmyam conveys identity. This world is pervaded by Sat 

and ‘Sat’ is the Supreme Soul. Therefore, there is no individual 

soul other than Brahman.” The word Atman is conventionally 

used to denote the supreme soul, Brahman. Therefore, this 
passage conveys non-difference. 


Madhva's opinion is just contradictory to this. To him, 
'aitadatmyam' means having the Atman as the regulator." 
Here also Atman means the Supreme Soul. Madhva states that 
the words Atman and Sva are synonyms of God. It cannot 
be used to denote Prakrti or jiva. To substantiate his argument, 
he quotes the Brahmasitras’ and Sruti.* With the help of 
the passage from Paramopanisad, he gives the etymological 
meaning of the word Atman. The Supreme God Hari is 
designated as Atman because he is omnipresent and 
omniscient.” The individual souls are called Atman only in 

a secondary sense because their attributes are limited. 


Thus, the splitting of the passage 'atat-tvamasi stating the 
difference between the individual soul and Brahman, is 
suitable in accordance with the illustrations and context. 
Madhva was the first to split the passage in such a manner. 
For that, he has his own logic. His analysis of the illustrations 
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is thought provoking. The very splitting of the passage as atat- 
tvam-asi (thou art not that) proclaims the doctrine of difference 
between jiva and Brahman. 


In the illustration of the bird, Madhva clearly points out 
the difference of Brahman and the individual soul like the bird 
and its abode. The same idea can be seen in Brh. Up.“ also. 
There the example of a hawk that finds its rest in the nest, 
is given. Madhva states that the identity of the bird with its 
nest can never be established. Similarly, the difference between 
the rivers and the sea is not irrational. Even the Advaita 
commentators like Vacaspati 'could not deny the difference 
among the rivers and the sea.” 


In the interpretation of the robber illustration, Madhva has 
strong disagreement with Sankara. The wording of this 
illustration creates some insurmountable difficulties for the 
acceptance of the Advaitic interpretation. In the illustration, 
it is indicated that the accused person has taken away 
something which does not really belong to him by right.lt is 
not proper on the side of Sankara to think of a man, who 
does not have the knowledge of identity, as a thief. For, 
according to Sankara, the ignorant man is one who is unaware 
of his identity with Brahman. So he remains in bondage. The 
man with true knowledge is released. 


Madhva confronts Sankara with his arguments. Generally 
one robs a thing which does not belong to him. Hence the 
passage actually points out that one who thinks himself to be 
the God, unaware of the distinction, is a robber only. He who 
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_ gives up his own is not a robber. Hence it is only the unwise 
- who can talk of the identity of jiva with Brahman without 
understanding the true teaching of Sastra. They engage only 
in debates, afflicted with desire and anger. They do not know 
the real purport of the scripture. Hence they are the robbers 
_ of the scripture. Those who steal Brahman by hiding his true 
nature will never seek God's attributes. The God is distinct 
in respect of his very nature; experience supports this. 
Therefore, scripture will never support the concept of identity. 


The context of the passage tattvamasi also justifies that 
difference is taught in the sixth chapter of Cha. Up. The 
teaching is delivered to Svetaketu by his father. Even though 
he had studied all the Vedas, he was conceited and proud. 
Since he did not realise that it is God who had bestowed this 
knowledge on him, he became conceited. If a proud person 
like Svetaketu was taught that he is Brahman himself, he will 
become more conceited. So the teaching was to remove his 
pride by making him know that actually he entirely depends 
upon God. 


Though in УТУ Madhva interpreted the text tattvamasi 
by splitting it as atat-tvam-asi, he had also interpreted it with 
the splitting tat-tvam-asi in his Gitatatparya. In the 
commentary of Cha.Up the splitting atat-tvam-asi is seen. 


Jayatirtha comments that both the readings convey 
difference. If it is splitted as tat-tvam-asi, it means that the 
individual soul is dependent on God or similar to God. The 
advantage of the reading atat-tvam-asi is that it will do away 
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with the necessity of going in for Laksana on any of the terms 
tat or tvam. In the reading tat-tvam-así both the schools — 
Dvaita and Advaita, seek the help of Laksana.” 


Determining the import of the text fattvamasi Madhva 
examines the other relevant passages in the same context. 


7. Ekavijüanena Sarvavijnanam 

This is regarded as the promissory statement (Pratijna) 
in the sixth chapter of Cha. Up. Sankara considers this as a 
key-text to substantiate the teaching of identity. He states that 
when the Sat, the cause of this world is known, all other 
objects become known, because the cause and effect are 
identical. This doctrine is explained further with the three 
examples i.e., (1) the clay and pot (2) the gold-nugget and 
golden ornaments and (3) the nail-cutter and things made of 
iron. Sankara in his commentary establishes that these 
illustrations convey the identity of cause and effect By 
knowing a lump of clay which is the material cause of the 
pot, jar etc. every thing made of clay becomes known. 
Similarly by knowing the gold-nugget and nail-cutter, their 
respective modifications become known, for the effect is not 
different from the cause. Actually there does not exist a thing 
called modification. It is nothing but name depending on 
speech. By these examples, Sankara establishes the identity 
of Sat and the world. Sat is the cause of the world and hence 
the world is not different from Sat. The knowledge of Sat, 
the one and only reality, leads to the knowledge of all other 
objects. The tattvamasi passage is thus interpreted in tune with 
this concept. 
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| But Madhva repudiates Sankara's views on rational 
ground. To him, Brahman is not the material cause of the 
world, but efficient cause. Hence the text Sadeva somya idam 
agre asit^ does not convey the material causality of Вгаһтап;, 
but only instrumental causality. The passage 'tadaiksata 
bahusyam prajayeya' indicates that the creation of the world 
is with desire or thought. This desire is not suitable on the 
part of a material cause like clay. 


If the passage of creation is interpreted as denoting the 
efficient casuality of Brahman and thereby the dependence of 
every thing on Brahman, then the ekavijnanena sarvavijnana 
concept poses a problem. How can it be said that by knowing 
Brahman, the efficient cause, everything will be known.? 


Sankara's interpretation is inconsistent with the Advaita 
theory of causation, Vivartavada. Advaita accepts Brahman as 
the material and efficient cause of the world. Since Brahman 
is one without any change, he does not accept the world as 
the real effect (parinama) but only an unreal change (vivarta). 
The world is a superimposed phenomenon on Brahman like 
the snake on a rope. Sankara, while commenting on the 
passage 'yatha somyekena mrtpindena' states that all the names 
and forms other than the cause are unreal." Hence the whole 
world superimposed on Brahman is unreal. 


Madhva finds no difficulty to interpret the ekavijnanena 
sarvavijfiana theory in consistent with his doctrine of 
difference. To him the promissory statement is to prove the 
primacy (pradhanya) and independence of Brahman. The 
passage indicates the three things i.e., 
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1) The primacy of Brahman 
2) The similarity of other objects with Brahman and 
3) The instrumental causality of Brahman. 


i. Importance 


In Madhva's opinion, by the knowledge of the most 
important, the unimportant becomes known. When the most 
important person of a village is known, invited or destroyed, 
the whole village is considered known, invited or destroyed. 
Similarly the knowledge of the Supreme Lord leads to the 
knowledge of all other things. 


Though Sankara's interpretation of this passage bears no 
similar concept, he accepts this idea in another context. While 
commenting on the first Sutra of Badarayana he states that 
the knowledge of the important leads to the knowledge of the 
unimportant related to it.” 


ii. Similarity 

Madhva explains the similarity thus: By the knowledge 
of one woman, one can know other women as 'this is a woman’ 
on account of similarity. Just like the knowledge of one lump 
of clay leads one to the knowledge of all clay-made objects 
due to their similarity, the knowledge of God leads to the 
knowledge of the world and jivas. The world is similar to 
God in its authoritative nature (Pramanikatva). Jivas are 
similar to Him in their blissful and sentient nature.” 
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iii. Causality 


Madhva opines that knowing the cause, the effect can also 
be known. When the cause, the father, is known, the son is 
also known. Seeing the son, one would state 'this boy is the 
son of that person'. Similarly, God is the creator; and the world 
_and jivas are His creations. The creator is never considered 
as the material cause, but the efficient cause. When God, the 
creator, is known, the world is known as created by Him. To 
a seeker, the mere knowledge of the world without the 
knowledge of God is meaningless. 


Thus in Madhva's point of view, it is not proper to 
interpret the passage ‘ekavijnanena sarvavijnanam' in the 
literal sense. Such an interpretation will cause difficulties to 
the Advaitins also. It will be against the concept of 
Vivartavada. To the Advatins the cause is real and effects are 
illusory. The knowledge of Brahman, the one and only reality, 
can never lead to the knowledge of unreal world. One who 
knows nacre cannot be claimed as the knower of silver which 
is superimposed on it. 


Madhva's interpretation is an outcome of his rational 
thinking. He states that the very example cited in the Sruti 
does not support the material causality of Brahman. To 
Sankara, the material causality of Brahman is indicated 
through the illustration of clay and pot. Madhva repudiates 
the very agrument by the syntactial analysis of the passage. 
There, in the Advaita view, the usage 'ekena mrtpindena (with 
one lump of clay) denotes the material cause, clay. The 
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knowledge of one lump of clay cannot lead one to the 
knowledge of all other objects made out of clay. Further, one 
lump of clay itself is a clay-object. If material causality were 
intended there, the statement would have been 'ckaya тга | 
vijfiataya Hence material causality is not intended to be 
conveyed there as the ground of Sarvavijndna. 


Similarly, the examples of the nugget of gold and golden 
ornaments and the nail-cutter and iron products cannot be 
interpreted as conveying the material causality. All golden 
objects are not made of one nugget of gold. The third 
illustration is a more difficult one. The nail-cutter itself is a 
product of iron. It cannot be the cause of any other product. 
Thus Madhva proves that Sankara's interpretation of the 
passage is misfit to the context. 


B.N.K. Sharma" points out that the promise of 
'ekavijfíanena sarvavijfíanam cannot apply in the case of 
ajnana (avidya). As ajfüana is by hypothesis unorginated and 
exists in Pralaya too, in seed form, it cannot be a modification 
of Brahman. Hence it will have to stand outside 'the all' to be 
known by knowing one. Then the ekavijñānena sarvavijfiana, 
promise will not include avidya. Hence Saükara's interpretation 
fails to bring out the actual import of the passage. 


Madhva further examines the rest of the same text for | 
more confirmation, 
8. The vacarambhana passage“ 


Sankara interprets this $ruti as describing the unreal 
nature of all modifications (vikaras). To him, all effects are 


P» 
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Т unreal, existing only by names; actually cause is the only 
- reality. He considers this passage as a demonstration of the 
- three examples discussed above. 


But according to Madhva, this is an independent 
illustration itself to establish the thesis of ekavijñānena 
_ sarvavijffianam. Being eternal and unchanged, Sanskrit is 
Pradhana and other languages are unimportant. 


Mrttika, here denotes the word mrttika; not the object 
clay. It is used as a representative of Sanskrit, the vedic 
language. The Sanskrit is eternal and manifested by utterance. 
But the other man-made languages and their dialects are 
'produced' by the vocal chords and organs of speech through 
speech sounds." So they are modifications (vikaras) and hence 
anitya. But Sanskrit is satya (nitya). Hence, the benefit of 
knowing other languages can be acquired by the knowledge 
of Sanskrit. 


B.N.K. Sharma“ analyses the passage as follows: The 
first part of the Sruti is a general statement 'vacarambhanam 
vikaro nàmadheyam' All names of things ushered into 
existence by the speech sounds are subject to change and 
modification and are as such impermanent. The second part 
provides an illustration, by contrast; only the word mrttika 
in the vedic language (and others of the same kind) /s satyam. 


Madhva states that Sankara's interpretation is against 
logic and grammar. The vacarambhana Sruti should not be 
understood as conveying illusory character of the world, on 
any gound. The very wording of the passage is misinterpreted 


144 VISNUTATTVAVINIRNAYA OF ANANDA TIRTHA — A CRITICAL EVALUATION 


by the Advaitin. Sankara interprets the passage vacarambhana 
as vacarambhana mátra. Further both the words vaácarambhana 
and namadheya are interpreted in the same sense. Then one 
of them becomes useless there. Similarly, the particle iti used 
after the word mrttika clearly points out that mrttikd does not 
refer to the object clay, but the word mrttika is referred there. 
Sankara did not give any meaning to iti. Jayatirtha” points 
out that in a context of thought - content (arthaprakarana), 
a word which is used with an ‘iti’ after it, shall be understood 
as referring to its 'word form' only and not to its actual 
denotation. This is established with a grammatical rule of 
Pānini.” If the word is used in a terminological context 
(Sabdaprakarana) with an "itf after it, it shall be understood 
in its expressed sense denoted by the word. 


Thus, examining the srutis of the sixth chapter of Cha. 
Up. on their contextual, syntactic and logical grounds, Madhva 
rejects the interpretation of Sankara. Madhva's interpretation 
of Tattvamasi is a new one and stands alone without support 
from any other school. Madhva has given a fresh thought and 
has been bold enough to express his dissatisfaction with its 
received interpretations. 


The Advaitin explains the import of tat tvam asi with 
the akhandartha methodology. Vyiasatirtha examines this 
interpretation and repudiates it in the first Pariccheda of 
Nyayamrta. The Advaitins establilsh the akhandartha (the 
meaning derived without constituent parts) with the help of 
Laksanavrtti. B.N.K. Sharma” points out that the Advaita 
methodology is different from the usual way in which sensible 
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_ propositions expressed through syntactic co-ordination of parts 
yield a properly synthesised purport. In the akhandartha 
methodology, the meaning of the constituent parts is left. 
 Dvaita is against this method. In post-Madhva period, the 
Dvaitins too have made use of Laksana. '"Jayatirtha in his 
Tattvodyotatika has given a suggestive interpretation of tat 
“уат asi based on  Sadréyalaksana. Visnudasacarya's 
eval: has propounded twenty different explanations 
of it." 


Madhva paid great attention to the interpretation of the 
$ruti’ passages in accordance with his realistic and theistic 
doctrine. In this attempt he took the task of re-interpreting 
the identity passages. In VTV, the tattvamasi is the first among 
the Srutis re-examined by Madhva because it is the most lauded 
Mahàvákya of Advaitins. 
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Chapter VII 


Madhva's Interpretation of Passages 
from Other Upanisads 


After the analytic discussion of the sixth chapter of 
Chandogyopanisad, Madhva interprets some famous passages 
which are said to be abheda Srutis. Firstly, the passages from 
Brhadaranyakopanisad are examined. 


1. Aham Brahmasmi ' 


The Advaitins regard this passage as one among the four 
Mahavakyas. To them, this conveys the concept of identity. 
The passage Aham Brahmasmi occurs twice in the same 
section. 


Advaita interpretation:- This self was verily Brahman at 
first. It knew only itself as 'I am Brahman’. Because of that 
it became all. Whosoever among the gods, sages and men 
realized Brahman as 'Aham Brahmasmi, he became Brahman 
itself. The passage proclaims the result of right knowledge, 
ie. jiva's identity with Brahman. 


Madhva's interpretation 


To Madhva, the passage conveys the antaryamitva of 
God. In the interpretation of the word 'Aham' it is stated that 
'4' (зї) refers to Brahman and the word 'Aham' conveys 
Brahman. He is called 'Aham' because nobody can abandon 
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him? It is derived from the root ‘ha’ (to abandon) with the 


prefix 'na' (4). Since the word Aham is used to denote 
Brahman, it cannot convey identity of jiva with Brahman. Not 
only the personal pronoun 'l' but other personal pronouns like 
'you' (tvam), he (9:), all the words denoting numbers and 
verbal suffixes convey God. The words like 'aham' ‘tvam’ etc. 
are used to refer individual soul only in a secondary sense. 
This interpretation of Madhva may be understood in the light 
of vedic passages such as "п2тапі sarvani yamavifanti tam 
vai Visnum paramudaharanti. " 


The passage denotes the Supreme Being's perfection, self- 
fulfilment, blissfulness and absolute knowledge. It is aware 
of its own perfections which are not earned by any effort. The 
first statement 'Aham Brahmasmi' should be understood in this 
sense, because the preceding section contains a question. 
"Those who have obtained all by the knowledge of Brahman 
say that one will get everything by the knowledge of Brahman. 
In this respect some ask whether Brahman knows himself and 
obtains all." B.N.K. Sharma’ states that the question is a 
poser. If Brahman became perfect only by knowing something, 
it could not have been perfect before. If it has managed to 
be perfect without having the knowledge of anything, others 
too can do so and dispense with the knowledge of Brahman. 
The next section, in which 'Aham Brahmasmi' occurs, is the 
answer. Unlike the individual soul, Brahman is perfect with 
absolute knowledge. But the jivas i.e., the gods, sages and 
men have to attain their respective levels of perfection only 
by knowing Brahman as the eternally existent, all-knowing 


N A 


_ VISNUTATTVAVINIRNA YA OF ANANDA TĪRTHA — A CRITICAL EVALUATION 151 


perfect being. The word 'Aham' and 'Asmi' refer to Brahman 


_ denoting His unconditioned existence for all time and 


awareness of eternal existence and perfections. 


In the section I, 4,8, the supreme Atman is described as 
the innermost of all beings. Madhva thinks it proper to interpret 


_ the ‘Aham Brahmasmi' in tune with this section. Since nobody 


can discard his innermost Supreme Being, He is called ‘Алат! 


2. Yatra tvasya sarvam atmaivabhit tatkena kam pasyet* 


According to Madhva, difference is real both in empirical 
state and in the state of liberation. A large number of scriptures 
are quoted by Madhva to substantiate this doctrine.’ The 
passage 'Yatra tvasya' is one among them. With this passage 
Madhva states that the difference exists even after liberation. 


The Advaitins object this concept. According to them this 
passage reveals the absence of difference in the state of 
liberation. In the beginning of the same Sruti, the illusory 
nature of empirical knowledge is stated. Only in the state of 
duality one sees another, smells another, hears another, speaks 
of another, thinks of another and knows another. Because 
knowledge always depends upon the duality — the knower and 
the object to be known. When all have become the very self 
there will be no object to know and the means to know. 
Sankara states that the liberation is a state of oneness. When 
the seeker attains the knowledge of oneness, there exists the 
one and only Brahman. To him, there will be no knower and 
the object to be known. The question in the Sruti is, therefore, 
in a negative sense. It indicates the absence of such entities. 
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So the passage conveys the absence of sensory knowledge in 
the state of liberation. 


But Madhva's view is just opposite to this. He accepts 
the existence of jivas and the distinction between God and 
jivas in the state of liberation. This concept is affirmed by 
the passages from Rg Veda, Upanisads and other scriptures.’ 
The passage 'yatra tvasya' is the very description of the 
difference which exists in the state of liberation. To him, it 
does not describe the liberated state as a state of absence of 
seeing, knowing etc., but it states the adverse consequence of 
such a view. To establish his argument, Madhva examines the 
context of the passage. 


This passage occurs in the discourse of Yajfiavalkya, the 
famous Upanisadic philosopher, to his enlightened wife 
Maitreyi. The uti passage goes thus: ‘After attaining 
Brahman, it (the self) had no particular consciousness’. Hearing 
this statement of Yajfavalkya, Maitreyi responds: ‘Sir, you 
have confused me, saying that after attaining Brahman (Pretya- 
after death) the self has no consciousness.’ By this reaction 
of Maitreyi, it is clear that Maitreyi understands Yajiiavalkya's 
words as contradictory. The following passages are the reply 
to Maitreyi. 


Yajfüavalkya explains: I am not confusing you. The 
liberated are capable of knowing both para and apara objects. 
Therefore, says Madhva, the statement ‘liberated will have no 
knowledge' has to be taken with reference to the unliberated. 
i.e., the unliberated will have no knowledge of the liberated.” 


| 
| 
| 
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К.Т. Pandurangi has summed up the view of the 


commentators on Brhadaranyakabhasya, Jayatirtha and 


` Ragavendratirtha as thus: The passage na pretya samjfiasti can 


be interpreted in two ways:- 


i. After liberation, the liberated will not be known to the 
unliberated. 


ii. Here, Samjñā means Vrttijndna. Hence the passage 
denies Vrttijñāna in the liberated state. The liberated 
will have only Svarüpajriana. 


If the liberated state is a state of the absence of 
knowledge, then it ceases to be the goal of life. Moreover, 
$ruti states that the liberated will not lose either his distinct 
individuality or his attributes. Further, Maitreyi herself has 
pointed out that the statement 'na pretya samjnasti' is a 
confusing one. 


In the passage 'avinasi va are yamatma anucchittidharma',”” 
it is stated that neither the Atman nor his attributes are 
destructible in the state of liberation. It clearly shows that the 
remaining of bliss alone (cinmáàtra) is not intended to be 
conveyed in this context. Moreover, there is another passage 
which expresses Maitreyi's confusion. This should be taken 
as a protest to the statement that there is no consciousness 
in liberation. She points out the adverse situation that then 
liberation will not be the purusartha. 


According to Sankara, the particle 'iva' in the passage 
'yatra hi dvaitamiva bhavati' confirms that all duality is 
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illusory. Examining this B.N.K. Sharma’ states:” From the 
monistic angle ‘dvaitam iva’ may either be taken to mean 
absence of duality or ‘something like’ duality. (Upamártha). 
In the former case it would be a viparyaya paryavasana 
argument, like 'where there is the absence of duality one sees 
another, smells another. This will be absurd and wanting 
concomitance and cannot therefore be used effectively to 


on 


sustain the 'viparyaya paryavasana' 


If 'iva' is taken to signify 'something like', it must be 
clarified if that so resembling duality is itself to be regarded 
as real or not real in its term. The former would be inconsistent 
with the monist position that all duality is an illusion. In the 
latter case, such an unreality cannot be dignified with a 
predicate 'is' (bhavati) in Yatra hi dvaitam iva bhavati. Thus, 
the use of ‘iva’ in either of these senses would turn out to 
be improper in Yajnavalkya's clarification, if his intention had 
been to establish the cessation of all duality in the released 
state. Hence it is not the indication of adverse situation but 
a statement of facts. 


Madhva, through the interpretation of this passage reveals 
the unique doctrine of his philosophy that even in the state 
of liberation there exists knowledge to the liberated souls. It 
is equally the refutation of Advaita doctrine that in the state 
of liberation, there is neither individual nor knowledge of them. 


3. Natu tat dvitiyam asti '? 


This is one of the favourite passages of Advaitins by 
which they prove the unreality of all duality. The Sruti states; 
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_ "There is no second to it, nothing other than the seer which 
it can perceive." 


The passage is taken from the discourse between Janaka 
and Yajnavalkya. According to Advaitin the passage conveys 
the absence of bhedajñāna during deep sleep, "And when it 
- appears that in deep sleep it does not see, it is still seeing 
though it does not see; for there is no cessation of the vision 
of the seer, because the seer is imperishable. Then however 
there is no second thing separate from the seer that it could 
see." Stating the absence of bhedajnana in deep sleep the 
passage indicates that there will be no difference or knowledge 
of difference in the liberated state. 


Jayatirtha presents the pürva paksa thus : In the passge 
'yadvai tanna paśyati pa$yan vai tanna pasyati, it is stated that 
in deep sleep, there is no knowledge of a second entity because 
the avidya only exists then. The effects (Karyas) of avidya 
such as the mind and sense organs are dissolved in avidya. 
Hence there will be no knowledge generated by them. But 
in the earlier passage the existence of knowledge in deep sleep 
is indicated by the word /yotih* But the absence of knowledge 
in sleep is stated by the passage "evameva prajnenatmana 
samparisvaktah na bahyam kificana veda nàntaram."" Both 
the passages seem to be contradictory. The contradiction is 
resolved by the statement 'yadvai tanna paSyati’. In deep sleep, 
the Atman is still seeing though it does not see. There is no 
cessation of the vision of the seer, because he is imperishable. 
But in sleep there is not any object to see. Hence, the statement 
'he does not see’ is correct. But the Atman has his intrinsic 
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natural knowledge (svarüpajfíana). So he still sees. If a person 
has no knowledge of different objects in deep sleep due to 
the dissolution of the effects of avidya, then how can there 
be difference in moksa, which is the dissolution of avidya 
itself. How can there be the experience of joy in liberation? 


Reply : According to Dvaita interpretation, the Advaitin's 
opinion is not suitable for the context. A thorough examination 
of the context will reveal the fact that the non-difference of 
the different forms of God is stated there. In the preceding 
section” it is stated that during deep sleep jivd remains in 
the nerves (nadis) called Hita. They are as small as a hair 
divided into a thousand threads. These nadis are filled with 
the five forms of God, of five colours, viz. white, blue, pink, 
green and red. In this state jiva undergoes various experiences 
by the will of God. Jiva will not have any desire during 
deep sleep and the liberated state. In both the states, jiva will 
not be aware of any external objects and internal feelings. He 
is content with his innate bliss. In the passage “asya 
etadaptakàamam akamam гйрат"* the distinction between God 
and His various forms is stated. This impression may arise 
by the use of genitive case. To remove this doubt and point 
out the non-difference among the different forms of God 
present in nerves is the intention of the passage, natu tad 
dvitiyam asti! _ 


Since the God sees jiva and jada as distinct from Him, 
they remain distinct. Such knowledge of God cannot be false, 
because His knowledge is eternal and defectless. There is no 
other seer who can see differently than what God sees. Here, 
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the reference to the seer and seeing indicates the distinction 

| between the two. Hence, the import of the passage is, 
undoubtedly, difference. Jayatirtha ^ concludes the discussion 
thus: It is proper to accept the existence of difference in 
liberation." 


According to Madhva, difference is real both in empirical 
state and in the state of liberation. By this he refutes the 
Advaita theory that difference is an illusory appearance in the 
empirical state. The Advaitins accept this as vyavaharika satya. 


4. Karmani vijnanamayasca pare avyaye sarva 
ekibhavanti ?° 


This passage occurs in Mundakopanisad. Madhva calls 
it Atharvana Upanisad. There it is stated that the deeds and 
the sentient jiva attain unity with the great imperishable. 


Sankara interprets this Sruti as conveying identity of the 
individual soul with the imperishable Brahman. At the time 
of liberation the fifteen kalās (parts) dissolve into their 
respective cause. All the sense organs dissolve into their 
corresponding divinities. All the actions along with the self 
(Vijfíanamaya) become unified in the Supreme Imperishable 
(Brahman). In the state of liberation, the individual soul along 
with all his kKarmas dissolves in Brahman. Hence no difference 
of individual soul exists in liberation. 


Madhva repudiates the Advaita interpretation and gives 
a different explanation. To him 'unity' here, does not mean 
identity, but conformity in thought or the conformity in place, 
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i.e., being in the same place and having no discord in thought 
with God. Jiva's identity with God can never be accepted, 
since the two are different in nature. 


Madhva refutes the Advaita theory of identity. In this 
passage, if the identity of the very nature (svarüpaikya) is to 
be intended, the mention of karma and jiva will not suit to 
the context. Even to the Advaitins, Karma does not attain 
identity with Brahman in liberation. 


Further, it is stated that the presiding deities of fifteen 
kalas, which regulated jiva during bondage also get liberated 
when jiva is liberated. Actually kalas are sixteen. One of the 
kalas viz. karma is separately mentioned here and the others 
are mentioned as fifteen: The presiding deities of the fifteen 
kalas and the individual soul attain unity with the great 
imperishable God by being present in the same place and 
having the same thought. If the identity was intended there, 
the reference of karma and jiva would not suit the context. 
Madhva refutes the Advaita argument by their own example 
of nacre-silver. The sublated silver on the nacre can never be 
said to become identical with the nacre. 


Madhva explains his point of view with grammatical 
reference. The verb 'ekibhavanti' denotes that the identity is 
not intended. There the usage of the suffix 'cvi' (ч) denotes 
something which was not being brought into existence earlier. 
Moreover, Madhva points out that the expression ‘pare avyaye' 
is in Locative case. It shows clearly that one finds abode in 
the other and does not become identical. If the identity were 
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intended, the statement would have been as 'become the 
supreme itself (para eva bhavanti). Therefore, the mention of 
identity between jiva and God indicates only the similarity 
of thought and being in the common place like the milk-ocean. 
It indicates the harmony of minds or close resemblance in 


some respects. 


B.N.K. Sharma" points out that the Bhagavadgità ^ also 
states the Sadharmya (similarity) of the liberated jivas with 
Brahman. There are many examples in language to substantiate 
Madhva's interpretation. Sharma" quotes a verse from the 
Mahabharata : "Ekibhüta tu sã senā Pandavan abhyavarsata"- 
"The army of the enemies becoming one started showering 
missiles to Pandavas." Similarly, "the cows have all become 
one in the shed, in the evening" is a common usage. In all 
these places, the ‘ekibhava' is used in a figurative sense of 
"having the common place" (Sthanaikya). 


Madhva cites other similar passages from various sources 
to substantiate his theory. The Taittiriyaéruti " states. "Let my 
desire be the same as that of God, let my heart think in the 
same way in which the God thinks, let those things that are 
delighting to God be delighting to me" and "the liberated attain 
the blissful Сой". The import of such Sruti passages is not 
the identity or oneness of jiva and Brahman, but similarity 
in cerain aspects. 


5. Brahmaveda Brahmaiva bhavati 


This passage also occurs in Mundakopanisad ^" The sruti 
states that one who knows Brahman, becomes the very 
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Brahman itself. This passage is quoted often by the Advaitins 
to establish identity in the state of liberation. 


But to Madhva, it indicates that the liberated attains 
greatness. Jiva attains certain amount of bliss. The Sruti should 
be understood in a secondary sense like the statement 'a Sidra 
who worships a Brahmana with devotion will become a 
Вгаһтапа. A sudra who worships a Brahmin will never 
become the same Brahmin, but he becomes as virtuous as a 
Brahmin. 


Madhva makes use of etymology also to interpret the 
passage properly. The word Brahman is originated from the 
root ‘brmh' (де) which denotes greatness. This is an accepted 
fact of Advaitins also. Sankara states that the word ‘Brahman’ 
itself denotes the characteristics like eternity, defectlessness 
etc. because it is derived from the root ‘brh’ (9%) (to grow 
Or expand). " Vacaspati also states thus: The Atman is called 
Brahman due to its greatness and pervading nature." Similarly 
the word "Brahmanda' can be explained in the sense of 
‘expanding universe. Dr. Rani Ramakrishna, who is a 
scientist as well as vedic scholar observes that the vedic usage 
Brahmanda' to denote the universe reminds Einstein's theory 
of Expanding Universe. Hence Madhva's etymological 
interpretation is quite rational. 


Madhva states that the name ‘Brahman’ is conventionally 
used in God only. But, here, it should be counted as 
etymological usage (yougika). Hence the individual souls can 
also be called by the name Brahman. Jayatirtha "^ comments 
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thus: The word Brahman is used twice in the passage. The 

| complete passage is thus: He who knows the Brahman 

| (Supreme Brahman) attains the Brahman (greatness) as per his 
capacity. There, the first 'Brahman' is used in accusative case 
and it denotes Paramatman. The second word Brahman denotes 
jiva. Then the meaning will be, though the individual soul 

- knows the great Brahman (Para Brahman) he will remain as 
jiva himself. He never becomes the independent nature of 
Paramatman. Thus Madhva gives two interpretations to the 
passage. 


Madhva uses the word Brahman to denote jivas. He calls 
the liberated jivas as Para-Brahman, Laksmi as Parama- 
Brahman and Lord Acyuta as Parama-Mahad-Brahman." 


6. Prapanco Yadi Vidyeta™ 


After examining the passages from Mundakopanisad, 
Madhva examines the passage from Mandikyopanisad. 
Actually the passage occurs among the Karikas of Gaudapada. 
But Madhva regards the 29 Karikas of the first Prakarana 
(Agamaprakarana) of Gaudapadakarika as the part of the 
Upanisad itself. This is already mentioned in the second 
chapter of this book. According to Madhva, this passage occurs 
in the ninth Karika of the second khanda. 


According to the Advaitins this passage is an authority 
to establish the unreal nature of world and difference. If the 
Universe were really existing it would not be sublated. But 
the world is sublated by the knowledge of Brahman. Hence 
this duality (world) is only an illusory appearance caused by 
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Maya (Mayamatram). The reality is advaita, the state of non- 
duality i.e., oneness. 


But according to Madhva, this passage is a strong support 
for his theory of realism. In the previous passage” it is stated 
that jiva influenced by the beginningless Maya remains ‘supta’ 
(ignorant). He is awakened by the true knowledge of God. 
This indicates the difference between God and the individual 
souls. The following two passages are to describe the five- 
fold difference. 


Madhva interprets the passage ’Ргарайсо yadi vidyeta' as 
follows: Here, the word 'prapafica' is not used in the sense 
of mere world or universe, but it denotes five-fold difference. 
In this interpretation also, Madhva seeks the help of 
etymology.” The word prapafica is derived from the root 
райсап. Hence the word pafcah means five-fold. It is 
prefixed with ‘pra’ in the sense of ‘great’. The greatness of 
this world is that its knowledge as God's creation leads to 
liberation.’ The verb 'vidyeta' is used in the sense of being 
(created). Hence the passage is a kind of viparyayaparyavasana 
argument which points out an adverse consequence, not a 
negative statement as accepted by the Advaitins. The passage 
can be put in the form of a syllogism.” If the five-fold 
difference were created, it would have perished. But this does 
not perish. Hence this prapafica (five-fold difference) is 
beginningless. Actually this world of five-fold difference is 
known and maintained by the Supreme God. 


This five-fold difference is Maya-matra. Madhva 
describes Maya as the power of God. By this power or will 
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God comprehends and maintains the manifold world. The word 
'Maya-matra'’ etymologically means comprehended and pro- 
tected by the will of God. The word mātra is derived from 
the roots ‘man’ to know and 'train' to protect. Hence the word 
‘matra' denotes comprehension and protection. Thus 'М2у2- 
matram idam dvaitam' means the five-fold world is 
- comprehended and protected by God's will. Since the five- 
fold difference is Maya-matra, it is not a mere illusion. 


The word 'advaitam' in the passage is used in the sense 
of Supreme One without a second. To substantiate this view, 
Madhva interprets the passage ‘advaitah sarvabhavanam'." 
The passage proclaims that there is no second entity that is 
equal or superior to Him. Therefore, Madhva states that the 
expression 'advaita' indicates the existence of many entities 
and the supremacy of God among them. Hence the term cannot 
be interpreted as denying the existence of a second entity other 
than Brahman. |t is used in the sense of supreme or 
unparallelled. It is not the negation of a second entity. This 
is clear from the expression 'sarvabhavanam' which is used 
in 'Selective Genitive' (nirdharana sasthi) which indicates the 
existence of other reals. 


Similarly, in the following passage 'vikalpo vinivarteta," 
it is said that the difference is not a projected one. Madhva 
rejects the Advaita interpretation that this illusory world is 
sublated because it is superimposed. He points out that this 
indicates the beginningless and eternal nature of world. The 
five-fold difference would have been withdrawn if these were 
merely projected by some agency і.е., ajfíana. The use of the 
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subjunctive mood (nivarteta) and the particle ‘if (yadi) clearly 


indicates that it mentions the adverse consequence of ап · 


assumption. It is not a statement of fact. If it were a statement, 
the word ‘nivartate’ (in present tense) would have been used 
instead of 'nivarteta'. Similar is the case of the usage ‘vidyeta’. 
It cannot be accepted in the sense of mere existence, but it 
means creation (utpatti). Then only, there will be the proper 
concomitance between utpatti and nivrtti. There is no logical 
concomitance between existence (vidyamanatva) and negation 
(nivrtti) in Advaitic point of view also. Hence, the term 
'vidyeta' in the text should more properly be taken in the sense 
of produced (utpadyeta). 


Concluding the discussion about the passages from 
Mandiikyakarika, Madhva states that the text ‘prapafico yadi 
vidyeta' conveys the beginningless and endless nature of the 
world. Here also, Madhva splits the passage, 'upadesadayam 
vado ajfíate dvaitam na vidyate' — It is only the ignorant who 
fails to understand the difference. One has to understand the 
truth through proper instructions. 


Madhva has interpreted these two passages in his 
commentary on Màndükyopanisad in a different manner. К.Т. 
Pandurangi" quotes both the interpretations in his translation 
of the same. Both are given below. 


a. Prapanco yadi vidyeta 


The erroneous knowledge of 'I' and 'mine' is the bondage. 
This can certainly be got rid of by the grace of God. This 
erroneous knowledge of 'I' and 'mine' is due to the will of 


—— "rx 
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God. God is designated as 'Advaita' as he removes the 
| erroneous knowledge. Truly known by the sages is called 
‘Advaita’. 


b. Vikalpo vinivarteta 


The manifold bondage in terms of 'T' and 'mine' caused 
by nescience could be removed by proper instruction. When 
the Supreme God is known, no erroneous knowledge will 
remain. 


7. Interpretation of the term Maya and its synonyms 


. The concept of Maya is the corner stone of Advaita 
philosophy. Hence this doctrine is named Mayavada. While 
interpreting the word Maya-matra, Madhva rejected the 
Advaita theory of Maya. 


According to the Advaitins Maya is the adjunct of 
Brahman. By this adjunct the one and only Brahman appears 
as many individual souls. This world is nothing but an illusory 
projection of Maya. It is called by other names like Avidya, 
Anrtam, Avyaktam etc. The word Maya-matra indicates the 
unreal nature of the world. Liberation is the dissolution of 
Maya by the real knowledge of Brahman, which is one without 

` a second. When one knows the Brahman, all the pluralistic 
knowledge is sublated by that knowledge. In liberation, the 
seeker becomes one with Brahman. 


Thus the castle of Advaita philosophy, which is built up 
on the firm foundation of the theory of Maya, will collapse, 
if the doctrine of Maya is affected, since the doctrine of 
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Advaita can never be explained satisfactorily without 
establishing the theory of Maya. 


Madhva attacks this weak point of Advaita through VTV, 
Mayavadakhandana and Upadhikhandana. In 
Mayavadakhandana he questions the very concept of Maya - 
and in Upadhikhandana he criticizes the Advaita theory of 
Maya as the adjunct of Brahman. 


In VTV, Madhva reinterprets the word Maya and its 
synonyms. The word Maya-matra is already explained in this 
chapter. Now Madhva examines the word Maya-Maya. To the 
Advaitins, in the word Maya-Maya, 'Maya' is suffix, (Mayat 
pratyaya); hence the word Maya-Maya means created by 
Maya." But to Madhva Maya is not a suffix. It is the form 
derived from the root 'man' in the sense of creation, (та 
+ the particle yat). Hence the word ‘Maya’ prefixed with Maya 
denotes the world created by the will of God. 


Anrta 


This world is called Anrta as it is occupied by God." 
The impression Asatya denotes the dependence of world upon 
God. 'A' (s?) means Hari and this world is Asatya because 
it is created and pervaded by God. 


Prakrti 


Maya is called Prakrti because it does great things — 
prakrtih prakrsta karanat'. As it creates things it is called 
Vasana. 
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Thus all the names used for Maya conveys the reality 
of the world of five-fold difference. Madhva's etymological 
analysis of the word Maya and its synonyms reveals that the 
Advaita theory, that the word Maya, conveys mithyatva, is 
not proper. The unreal nature of the world consisting of five- 
fold difference cannot be established as it is Maya-maya or 
Maya -matra. 


Madhva's interpretation of the identity texts are examined 
in two chapters i.e., VI & VII, of the present thesis. He never 
rejects the identity texts as of inferior status. But he accepts 
them as figurative descriptions in conformity with the 
interpretive principle of Upajivyapramana prabalya. Through 
the interpretation of the identity texts he successfully 
substantiates the doctrine of theism, realism and pluralism. For 
this, Madhva very skilfully makes use of linguistic analysis, 
grammatical and etymological sanctions and of a large body 
of interpretive and expatiatory literature. Among the identity 
texts taken for examination, two Mahavakyas of Advaitins i.e., 
tat tvam asi and Aham Brahmasmi are included. The Dvaitins 
reject the very term Mahavakya. To them the very designation 
of Mahavakya given to a text of the Upanisads is arbitrary 
and unauthenticated by the original sources," B.N.K. Sharma" 
observes that the term Mahavakya itself is not to be met with 
in any of the Ten Principal Upanisads commented upon by 
Sankara himself or in his own commentaries on them or in 
his Sūtra bhasya or Gita bhasya. He further opines that the 
term Mahavakya might be of post-Sankara origin. 


168 VISNUTATTVAVINIRNA YA OF ANANDA TIRTHA ~ A CRITICAL EVALUATION 
pani 


This chapter deals with Madhva's interpretation of 
passages taken from various Upanisads. The firstly discussed 
one is 'Aham Brahmásmi from the BrhUp. In the interpretation 
of identity texts Madhva never depends upon literal sense. He 
examines them in the figurative sense. The contextual and 
etymological examination reveals that the passage proclaims 
the independence and supremacy of Lord Visnu. The next two 
passages taken for examination are also from Brh.Up. itself. 
Through the interpretation of these passages Madhva introduces 
his concept of antaryamitva. He regards Brhadaranyakopanisad 
as a strong support of his pluralism and realism. By interpreting 
the text 'yatra tvasya' he establishes the existence of distinction 
among liberated souls. Madhva's interpretation of two passages 
from Mundakopanisad is also examined in this chapter. He 
explains the term ekibhava' denoting similarity; and not the 
identity of jiva with Brahman. Similarly the passage 
Brahmaveda Brahmaiva bhavati also denotes similarity of jiva 
with Brahman. Here also he seeks support from etymology. 
Another passage discussed in this chapter is Praparico yadi 
vidyeta from Mandikya karika. Madhva substantiates his 
doctrine of pluralism and realism, with the interpretation of this 
passage. His explanation of the term ргарайса is notable. The 
term Maya and its synonyms are also examined in this chapter. 
In this interpretation Madhva reveals his proficiency in 
grammar and etymology. 
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Chapter VIII 


Vindication of Realism 


As discussed in the last two chapters Madhva has 
interpreted the passages from various Upanisads. The passages 
selected by Madhva for examination are generally regarded 
as abhedasrutis and are quoted most often by Saükara to 
vindicate the doctrine of monism. Hence Madhva's interpre- 
tation deserves special attention. The purpose of Madhva's 
interpretation of the Upanisadic texts is to refute the concept 
of Advaita and vindicate his doctrine of realism and pluralism. 


After the interpretation of the Srutis Madhva examines 
certain philosophical theories of Advaitins and repudiates 
them. He criticises the Advaita theory of ekajiva-vada and 
bahujiva-vada. Before discussing these topics, Madhva finds 
it necessary to examine the Advaita theory of Maya because 
without the refutation of the Maya theory the theories of 
ekajiva and bahujiva cannot be repudiated. 


1. Advaita theory of Maya 


The doctrine of Maya has a unique place in the 
philosophy of Sankara. To the Advaitins, Brahman is the one 
and only reality. It is devoid of any attribute, action or 
drawback. It is one without a second. Brahman is pure bliss 
and consciousness. It is partless (akhanda) and unchangeable 
(aparinami). Brahman is the material and efficient cause of 
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the world. The causality of such a Brahman is discussed on 
the ground of Maya or avidyà (nescience). 


The world is but an illusory projection on Brahman 
caused by Maya. It is by the power of Mayda the one and 
only Brahman appears as many individual selves. The world 
appearance is compared to the appearance of silver on the 
nacre. Though Brahman is the material and efficient cause of 
the manifold world, it never changes into the effects. This 
Advaita theory of causation is known as vivartavada. 
According to this theory, the individual selves and the 
manifold world are illusory projections on Brahman caused 
by Maya. Brahman, the locus, is not affected by the drawbacks 
of the illusory objects projected upon it. Safikara explains this 
process by the theory of adhydsa (superimposition). 


Sankara defines adhyasa as the false appearance in some 
object of something experienced before, resembling a memory 
image. It is the illusory comprehension of one thing with the 
characteristics of another, like the nacre appears as silver. To 
Sankara the illusory imposition of the non-self (Anatma) and 
its characteristics on the Universal Self is called avidya or 
ajnana. He states that the world of common experience is as 
illusory as a dream. According to Sankara this illusory super 
imposition itself is called avidya.” 


Though in Advaita both the world and the nacre-silver 
are considered as illusory projections, they belong to different 
orders of reality. Advaitins accept three orders of reality viz. 
Paramarthika (absolute), Vyavaharika (empirical), and 
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Pratibhasika (illusory). Brahman is the absolute reality. The 
other two are relative ones. Pratibhasika is sublated by the 
knowledge of empirical and absolute realities. The empirical 
reality is sublated by the knowledge of absolute reality. As 
the empirical and illusory objects are caused by avidy4, both 
of them are not real. 


Ајдапа is defined as that which is beginningless yet 
positive and removable by knowledge. It is neither Sat (real) 
nor Asat (unreal). Hence it is called indefinable (anirvacaniya). 
The ajfíana rests on the pure Cit or intelligence. The ajaana 
however does not only rest on the Cit, but it has the Cit as 
its object (visaya) too. The antahkarana is the manifestation 
of ajfana. In the illusory phenomenon of the world appearance 
and diversity of individual selves, ajfíana plays the role of 
an adjunct. The Advaitin can establish causality of the one 
and only Brahman to the diversified world with the doctrine 
of Maya. This ajfana is dissolved by the true knowledge of 
Brahman. In the knowledge of nacre-silver, the silver 
knowledge is sublated by the knowledge of its locus, the nacre. 
Similarly, by the knowledge of Brahman, the substratum of 
world-illusion, the superimposed world is sublated. 


In the post-Sankara period, there arose many divergent 
views explaining the cause of world appearance. Vàcaspati 
thinks that Brahman is the permanent cause of world- 
appearance through Maya as associated with jiva. To him 
Maya is only an instrumental cause. But PrakaSananda holds 
that Brahman itself is pure and absolutely unaffected even as 
illusory appearance and is not even the causal matter of the 
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world appearance. The world- appearance is a product of 
Maya. The avidya is considered as the adjunct of Brahman 
because the causality of the self-luminous Brahman can never 
be explained without its relation to an adjunct. Thus the Maya- 
theory can be said to be the comer-stone of Advaita 
philosophy. 


Madhva's criticism 


Madhva is a vigorous critic of the concept of avidya. As 
pointed out in the fifth chapter of this work, in Dvaita 
philosophy, avidya is regarded as the will or power of God. 
Since this world is created by the will of God, it is not an 
illusion; but a reality. So are the individual souls. The 
difference among the individual souls is also real. 


Madhva rejects the very theory of superimposition. To 
him, it is quite untenable. He criticises Sankara's definition 
of adhyasa. According to Vacaspati, in the definition 
‘smrtirupah paratra purvadrsta vabhasa," the word рагаіга' 
denotes the locus of superimposition which is real, the 
purvadrsta' denotes the real object experienced earlier, 
‘avabhasa' mentions the unreal nature of the object which is 
superimposed on the locus. Thus in every superimposition two 
real entities are necessary i.e., the locus and the superimposed 
object which is already experienced earlier. Madhva calls these 
two, adhisthana and pradhana respectively. To know the 
illusory projection of an object one should have the previous 
knowledge of the same object. It is from the samskara (the 
impression left on the mind by previous experience) the 
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illusory knowledge of the superimposed happens. The 
Advaitins explain the theory of superimposition with the 
example of nacre-silver. Here, the nacre, which is real, is the — 
locus. The silver which had been seen previously is the 
superimposed object. Thus on the part of the Advaitins 
themselves, superimposition cannot happen without two real 
objects, the nacre and the silver. 


The same process is applicable in the illusory projection - 
of world. In such illusion two real entities are necessary; one 
to serve as adhisthana and the other to serve as pradhana. — 
If these are accepted, then the very purpose of envisaging the 
illusory projection of the world is rejected. As a result of this 
the Advaitin would have to accept two real worlds instead 
of one. Jayatirtha’ points out the adverse situation that the 
Advaitin's inference to prove mithyatva is quite irrational. It 
is better to approve the reality of this world than the approval 
of two real worlds. 


Dream 


To the Advaitns the objects of the dream are as illusory 
as the nacre-silver. They are also superimposed ones. But 
among the Advaitins themselves, there are different views 
about the locus of the superimposed dream objects. There are 
two main views:- (1) The locus of dream objects is the 
individual soul. (2) Dream objects are superimposed on 
Brahman. According to Madhustdana’ both of them are 
acceptable. Avidya is the material cause of the illusory objects 
in dream. 
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But according to Madhva, the dream objects are also real 
ones, because they are caused by vasand in the mind. They 
are projected as outside objects. The material cause of the 
dream-objects is vasana and the efficient causes are adrsta 
and [§vara. The dream-objects are comprehended by mind. In 
his commentary on the Brahmasütras,' Madhva states that the 
God creates the objects of the dream state. 


According to the Advaitin the identical knowledge of 
body and self is due to ignorance (ajfana). But Madhva rejects 
this theory. To him, the identical knowledge of body and self 
is due to the similarity in respect of the two being in the same 
place. In the cognitions like 'conch-shell is yellow' (pitah 
Sankhah), he sky is blue' etc, the yellow and blue are seen 
elsewhere. There also, the similarity between these yellow 
objects and the shell is found. Their similarity is 'dravyatva* 


Hence, states Madhva, no illusory projection is possible 
unless there are two similar real objects viz. adhisthana, and 
pradhana. Jayatirtha’ points out in his commentary that three 
requirements for an illusion viz.. adhisthana, pradhana and 
sadr$ya (similarity) are accepted even by Sankara in his 
definition of adhyasa. There in the definition paratra' denotes 
adhisthana, 'pürvadrsta' denotes pradhana and "smrtirüpa' 
denotes their similarity. 


Moreover, Jayatirtha divides the illusion into three types: 


i. Illusion caused by adjuncts. 


ii. Illusion without the relation to an adjunct. 
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iii. An illusory cognition which is mixed up with real 
and unreal knowledge. 

To him, the illusion such as the yellow conch-shell is 
an illusion caused by the adjuncts like the disease, jauntice. | 
The illusory cognition of nacre-silver is the illusion without | 
any adjunct (nirupadhika bhrama). The dream is a mixed 
cognition of real and unreal knowledge. The cognition of body - 
as the Atman and vice versa is not an illusion at all, because 
the Anatman (the object different from the Atman) cannot be 
superimposed on the Atman. Nobody will have the illusion 
that he is other than himself. 


The Advaita reply to Madhva is that the world is the 
Anatman and it is superimposed on the Atman. The locus of 
the superimposition is, therefore, the Atman itself. The world 
existed in the previous kalpa is pradhana. 


Madhva rejects this argument. Saükara states in the 
Adhyasabhasya that the Atman and the Anatman are of 
opposite nature like the light and darkness. The Atman is an 
inward entity (pratyak) and the world is an outward entity 
(parak). There is no similarity between these two. But in all 
superimpositions the locus and the superimposed object do 
have some similarity, like the nacre and silver which are 
similar in their shining nature. No superimposition is observed 
between opposite objects. 


If the Atman is superimposed on the Anatman, then the 
Anatman, the locus itself will be real. If such reality is one 
without a second, then the Anatman alone will be real, not 
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the Atman. This will be against the accepted doctrine of 
Advaita. 


Madhva puts forth another argument. If the world is 
superimposed on Brahman, it would not have been known as 
different from Brahman. In an illusory cognition the 
superimposed is not observed as distinct from the locus. For 
instance, silver is not cognised as different from nacre, during 
the illusion. But the world is known as distinct from Brahman 
at the same time. Hence it is improper to say that world is 
superimposed on Brahman. 


Moreover, to the Advaitins, the Atman is the one without 
a second. It cannot simultaneously appear as many objects. 
Since the world consists of many objects it cannot be 
considered as illusory projections of one and only the Atman. 
No one cognizes himself as many. 


2. Ekajivavada and its refutation 


According to Sankara, Brahman is both the material and 
efficient cause of the world. But in ће post-Sankara period, 
his followers have divergent views about the causation and 
the nature of individual soul and its relation with the world. 
Here, Madhva repudiates two prominent thoughts among them. 
viz. ekajiva-vada (theory of one individual soul) and bahujiva- 
vada (theory of many individual souls.) 


According to the doctrine of ekajiva there is but one jiva. 
The world as well as jivas in it is merely his illusory 
projections. Jiva who is influenced by his own ajfana is the 
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material and efficient cause of the world. The difference 
among jivas is mere appearance caused by distinction of 
bodies. Since the world and other jivas are the illusory 
projections of one jiva, the bondage and liberation are also 
illusory. The cosmic jiva alone is real who attains liberation. 
On this view the liberation of such persons as Suka should 
be considered as eulogy. Madhusüdana ^ states that the same 
doctrine is called drsti-srsti-vada. Praka$ananda (A.D. 1550- 
1600), the author of Vedantasiddhantamuktavali is considered 
as the advocate of the doctrine of ekajiva. 


Madhva questions the tenability of such an argument. In 
this theory, the concept of the preceptor and the pupil cannot 
be accepted. The preceptor is one who has the knowledge of 
the reality. Then he must have the knowledge that all the 
objects including the disciples are projections of his ajmana 
and they do not attain liberation. How can he teach a student 
who is but an illusory projection? Madhva compares this 
situation of teaching of such a guru to the distribution of one's 
property to the dream children while one knows he is 
undergoing a dream. 


Further, as there are many persons projecting themselves 
as teachers, it cannot be determined by whose ajfana all these 
are projected. 


In case of dream, the seer only remains after it. But this 
is not the case of jiva influenced by ajfana. Moreover, many ` 
gurus can be seen in Advaita tradition. It is difficult to 
determine who is the real and who is the projected. 
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If the ajñāna of the student is responsible for the 
projection of all, when he becomes a guru, he will realise that 
he is projected by the ajfana of his disciple. Thus his very 
knowledge of the scripture will be a disadvantage to him. 


Moreover, no one will be able to get liberation. As soon 
as one studies the scriptures, he will realise that he is projected 
by the ajfana of his disciple. The disciple will similarly realise 
this when he studies the scriptures. Thus, this chain of ajfana 
will continue endlessly. 


Another argument of Madhva is that if the one cosmic 
jiva believes in the doctrine of difference, then the idea of 
difference will never be ended. As a result of it, no one will 
be able to attain liberation according to the Advaita doctrine. 
Everything happens according to the projection. If Гуа projects 
the eternal hell, all will have to suffer the same. Hence Madhva 
totally rejects that there is no proof to establish the theory 
that all are projected by the ajfdna of опе jiva. 


Since Madhva considers scriptures as the most important 
authority, he quotes various passages to substantiate the reality 
of difference. It is at this context, the passage like Ргарайсо 
yadi vidyeta etc., are interpreted in tune with Dvaita 
philosophy. As they are discussed in the last chapter, they are 
not explained here. 


3. Bahujivavada and its refutation 


The Vivarana school and Bhamati school of Advaita 
uphold the theory of many individual souls. According to 
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Praka$atman (A.D. 1200), jivas are the reflections of the 
Supreme Self. They appear as many due to the diversity of — 
the adjuncts like body and mind. This theory of Prakasátman _ 
is known as Pratibimbavada. 


Vacaspati Miśrá holds the view that plurality of individual 
souls is conditioned by adjuncts. Since there are numerous 
ajfíanas, jivas are also numerous." In both these schools, the 
plurality of the self is illusory. 


Madhva finds none of these theories tenable. According 
to the Advaitins who advocate the plurality of jivas, the 
difference among individual souls is caused by adjuncts, either 
real or unreal. Madhva does not accept the very concept of 
adjuncts, whether it is real or not. According to him an adjunct 
can only convey difference which is already existing. It cannot 
cause difference which is not really existing. This is pointed 
out by Madhva in his Upadhikhandanaprakarana - also. 


No unreal adjunct can cause unreal projections. For any 
kind of illusory projection the two factors viz, adhisthana and 
pradhana are necessary. Even in a magical projection these 
two factors are needed. In magic, the body of the magician, 
the piece of cloth etc. are the locus (adhisthana) and the real 
objects similar to those which are shown in magic are 
pradhana. So the tenets of unreal adjuncts and unreal 
difference caused by them are untenable. Therefore, illusory 
projection of the one and only Brahman as many jivas is not 
acceptable to Madhva. 
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On the part of the Advaitins, who talk of an unreal 
adjunct, it is necessary to find a locus for it. To them ajfana 
is the unreal adjunct which causes the plurality of individual 
soul. If Atman is accepted as the locus of this adjunct, it will 
lead to inter-dependence. 


4. Criticism of the theory of inexplicability of Maya 


According to the Advaitins, avidya апі illusory 
projections caused by it are of indefinable nature. They 
consider the unintelligibility (durghatatva) of ajfiana as a 
compliment. To refute this view, Madhva quotes Vimuktatman: 
"Durghatatvam avidyayah bhüsanam na tu düsanam."^ The 
same theory is repudiated by Madhva in his Upadhikhandana 
prakarana also. 


In VTV Madhva points out the drawbacks of such a 
theory of unintelligibility. To determine the muthyatva of an 
object which is known by perception, a superior Pramana and 
logic, a stronger Pramana other than perception is needed. In 
the absence of such a Ргатапа, the reality of the object 
perceived is accepted. For instance, on seeing the food which 
is edible, one will not seek other Pramanas other than this 
perception. But if somebody says that it is not edible, he would 
seek other Pramánas to test why it is not edible. Therefore, 
to deny the reality of an object which is known by Pratyaksa, 
a superior Pratyaksa or Agama is needed. Since inference is 
not superior to perception it can never sublate the perception. 


The Advaitins put forth another argument: perception 
cannot always be taken for granted. It may sometimes be 
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deceptive. For instance, a tree from a great distance will be 
seen very short. Then by reasoning it is comprehended to be 
tall. Hence inference is superior to perception. 


Madhva's reply: There the perception becomes defective 
because of distance. It is a generally approved fact that the factors 
like distance, nearness, weakness of sensory organs etc, make 
perception defective." According to Madhva, this kind of weak- 
ness in perception can be determined by a stronger perception. 


But this is not the case of worldly experience. No 
Pramàna can establish the unreality of worldly experience, 
particularly, the experience of knowledge, ignorance, joy, 
sorrow and the distinction between jivas and God. Therefore 
the worldly experience is true. According to the Advaitin, the 
reality cannot be sublated. As far as the worldly experience 
exists, no liberation can be attained. 


Madhva insists upon the fact that experience cannot be 
denied by mere inference. It can only be denied by a superior 
Pratyaksa. If the mithyatva of the world can be established 
by inference, the mithyatva of Brahman can also be established 
by inference. 


The theory of difference among individual souls due to 
Ордам is also untenable. In the human body itself there are 
many adjuncts like hand, leg etc. Though these are different, 
their experience of joy, sorrow etc, does not differ. If the 
difference of jiva is due to adjuncts, the jiva who undergoes 
the experience of joy and sorrow etc., in different bodies would 
have to be one and the same. This is not observed. 


| 
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Madhva rejects the Advaita argument that the difference 
between Saguna Brahman and Nirguna Brahman cannot be 
limited by space or time; it cannot have any difference caused 
by adjuncts. 


If the avidya is the adjunct of Brahman, whether it 
conditions only a part of the Atman or the whole of it? If it 
conditions only a part of the Atman, then the Atman will be 
an entity with parts. This will be against the concept of Advaita. 
If the adjunct influences the whole of the Atman, then it cannot 
cause any difference among the individual souls. If the parts 
are caused by adjunct itself, the Advaitin should point out 
whether it is by the same or by another adjunct. If it is caused 
by the same adjunct, it will lead to the fallacy, self-dependence 
(atmaS$raya). If it is by another adjunct, then that adjunct also 
needs another to cause the part and so on. This will lead to 
infinite regress (anavastha). Thus, states Madhva, the Advaita 
concept of avidya as the adjunct of Brahman and thus the cause 
of the appearance of plurality can never be established. The 
unreality of the world as it is caused by Maya is untenable. 
Since the Advaita doctrine of Maya is against all the Pramanas, 
abheda is not the purport of the scriptures. 


5. Repudiation of Nairatmyavada 


Madhva also criticises the doctrine of Nairatmyavada. He 
repudiates it with the support of scriptures. Generally the 
Buddhists are called Nairatmyavadins. But in УТУ Madhva's 
criticism is not against the Buddhists; but against the 
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Advaitins. This is clear from Madhva's statement that one 
should keep away from those who try to remain in the group 
of the followers of Veda by putting forth false arguments and 
deceptive illustrations." The Buddhists never claím themselves 
to be in the group of the followers of Veda. Hence Madhva's 
criticism is against the Advaitins. 


6. Repudiation of the concept of Saguna Brahman and 
Nirguna Brahman 


According to Advaita Brahman is one without any 
attribute, any part, any defect and any action. So the Brahman 
is nirguna (without attribute). ” Such a Brahman can never be 
postulated as the cause of the world. Hence they postulate 
Brahman, which is the cause of the world, is with attributes. 
This form of Brahman is called Saguna Brahman. Saükara 
states that the Brahman has two forms — Saguna and 
Nirguna, ^ Saguna Brahman is the object of upasana (worship) 
and Nirguna Brahman or Suddha Brahman is one that is to 
be known. The Saguna Brahman which is qualified with name 
and form is called I$vara. 


Madhva's criticism: To Madhva this theory of the 
Advaitin is not acceptable, because Isvara is also omnipresent 
as the Suddha Brahman. Both are not limited by time or space. 
They cannot have any difference caused by adjuncts. Since 
the difference caused by adjunct is unreal, the one [$vara will 
have to undergo the sorrow and joy, just like a man, who 
has difference in legs and hands, undergoes sorrows and joy. 
Since there is no difference between Suddha Brahman and 
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Saguna Brahman, the Suddha Brahman will also undergo 
sufferings and transmigration. 


To Madhva, it should be clarified whether the 
transmigration is to jiva or Suddha Brahman. If it is Suddha 
Brahman which undergoes transmigration, then it will be self- 
contradictory. If it is jiva which undergoes transmigration, it 
should be further stated whether j/va is different from Suddha 
Brahman or not. If both are same, the self-contradiction will 
again stay there. Brahman cannot be both Suddha and 
Samsarin. If jiva is different from Suddha Brahman, Madhva 
asks whether it is perishable or eternal. If jiva is non-eternal, 
it will only perish; it will not attain liberation. 


If jiva is eternal, the difference will be real and it will 
continue in the state of liberation. The Advaitin can never say 
that in basic nature Brahman is one and it assumes different 
forms by adjuncts because the very nature of Brahman will 
be contaminated by the adjunct and it can no longer be Suddha 
(pure). Even in the Advaita philosophy, an impure entity can 
never become pure. 


Madhva also examines the theory that the adjunct is 
superimposed on Brahman. This will lead to many fallacies 
like inter-independence etc. To superimpose the adjunct on the 
self-Iuminous Brahman is possible only if Brahman is related 
to ajfíana because ajfíana is accepted as the cause of 
superimposition. The presence of ajfíana cannot be maintained 
without the adjunct. Thus the concept of ajfíana and its role 
as an adjunct is untenable. 


188 VISNUTATTVAVINIRNA YA OF ANANDA TIRTHA — A CRITICAL EVALUATION 


7. Madhva's comparison of Mayavada with Sünyavada 


The Advaitins accept that Brahman cannot directly be 
conveyed by any word. For this they quote the passages from 
Kena” and Taittiriya Upanisads.” 


Madhva rejects this theory. According to him, if an entity 
is conveyed by any word, it may be either by Vacyavrtti (an 
object is directly conveyed by words) or by Laksanávrtti 
(indirectly conveyed by words). Since the Advaitin's Brahman 
is not conveyed by Vacyavrtti, it cannot be conveyed by 
Laksanavrtti also. Hence, the Brahman of Advaita is non- 
communicable and unknowable. Then it will be as good as 
sunya. 


The Advaitin replies that this is not a defect. As the 
Brahman is self-luminous, it can know all things and know 
itself. Madhva questions this argument. How can knowledge 
be possible without a knower and an object to be known ? 
The object of the knowledge is undoubtedly different from 
the knower. The one and only Brahman can never be knower 
and the object of knowledge simultaneously. In the absence 
of a knower and an object to be known, the so-called 
knowledge of Advaitin will be #йпуа. Hence Madhva sees no 
difference between Siinyavada (nihilism) of the Buddhists and 
Advaita doctrine. 


Madhva is not the first one who identifies the doctrine 
of Advaita with that of Buddhism. Advaita is known by the 
other name Mayavada among scholars because of the 
prominence given to the doctrine of Maya in the system. 


| 
| 
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Gaudapada was the first to formulate the doctrine of Maya. 
Later Sankara very brilliantly made use of this theory to build 
up the philosophical system of Advaita. Dasgupta” observes 
that in Vedas and earlier Upanisads the word Maya is not 
used in the sense of worldly illusion. He states that the word 
Maya is used in Rg Veda to denote supernatural power and 
wonderful skill. In Atharva Veda it began to be used in the 
sense of magic or illusion. In Brhadaranyaka, Prasna and 
Svetasvatara Upanisads, the word is used in the sense of 
magic. But Sankara used the word Maya in the sense of 
illusion. He regards it as a principle of creation, as a power 
(Sakti) or an instrumental cause of world appearance. Sankara 
expounded this doctrine through his works. Hence the name 
Mayavada is generally used to denote the system of Sankara. 


Criticism of Mayavada can be seen in various works. 
Citing a passage from Padmapurana, Vijnanabhiksu criticises 
Mayavada as false teaching and Buddhism in disguise.” 
Bhaskara also attacks the theory of Mayavada. He states in 
his Bhasya on Brahmasiitras that Mayavadins actually accept 
the doctrine of Buddhism and do not agree with the thought 
of the author of Brahmasütras. Ramanuja also criticised 
Mayavada as crypto Buddhism. ViJnanabhiksu, Yamuna and 
Ramanuja are of the opinion that Mayavada and Vijnanavada 
of Buddhists are essentially identical, whereas Madhva 
identifies Sankara's doctrine with Sünyavada. In commenting 
on Samkhyakarika, Vacaspati Miéra" criticises the doctrine 
of Maya. There it is stated: It is not possible to say that the 
notion of the phenomenal world being real is a false one, for 
there is no evidence to contradict it. 
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8. Madhva's concept of Maya 


His concept of Maya is mainly based on the Puranas.” 
Maya is the will or power of God. It is also called by the 
names Mahamaya, Avidya, Niyati Mohini, Prakrti and 
Vasana. In fact, Maya is God's will and creative power by 
which he creates everything. Since this world is created by 
the will of God, it is real, not an illusion. 


9. Individual soul in Dvaita 


Madhva defines jiva as the one who enjoys happiness 
and suffers the ills of life. He is eligible for bondage and 
release. He can be known by the congnition Т ат. 


Jivas are innumerable in number. Their number is more 
than the past and future paramanüs and the past and future 
moments of time. (To the Dvaitins, paramanüs are not eternal). 
There is distinction between God and jivas and among jivas 
themselves. In this aspect also, Madhva's theory is just 
opposite to that of Sankara. Madhva's theory of the plurality 
of the individual souls can be placed with the pluralistic 
doctrines of Indian philosophy such as Jainism, Purvamimamsa, 
Nyaya-VaiSesika, Samkhya-Yoga and other theistic schools 
like that of Ramanuja, Nimbarka, Vallabha and Caitanya. 


The distinction among jivas persists in bondage as well 
as.in liberation." This is due to their beginningless karma. 
Hence the plurality of jiva is considered intrinsic and natural 
to them. Refuting Sankara's theory of Brahma-ajnana-vada, 
Madhva puts forth the theory of Jiva- ajfíana- vada. According 


a —TÀ— —B — НЕГ 


ER ч XE Wr — A 


VISNUTATTVAVINIRNA YA OF ANANDA TIRTHA — A CRITICAL EVALUATION 191 


to this theory, individual soul is the locus of ajfana which 
causes bondage. Though individual soul is self-luminous in 
nature, he is subjected to ignorance of his own true nature, 
and the nature of God. Madhva's theory of the origin of 
bondage is called svabhava-ajnana-vada. According to this 
theory, ajfana (ignorance) is specific to each individual. It 
is one of the twenty substances (dravyas) accepted in the 
system. There are two prinicipal aspects of ajfana. It obscures 
from the individual soul not only the true nature of God but 
also that of himself and liberation consists in overcoming both. 


According to Madhva the metaphysical relation between 
God and jiva is that of the object (bimba) and reflection 
(pratibimba). This is known as bimba-pratibimba-bhava. 
Madhva would have formulated this theory from the Rgvedic 
passage: "Rüpam rüpam pratirüpo babhüva. 7" Mdhva's 
bimba-pratibimba-vada is entirely different from the Pratibimba 
vada of Advaitins. In Advaita, jivas which are considered as 
the reflection of Brahman, are unreal. But to Madhva the 
relation of bimba and pratibimba is real. By pratibimba, 
Madhva denotes the individual soul's metaphysical dependence 
and similarity to God. It is the real bond with the Supreme 
Being. 


This bimba-pratibimba relation is natural and intrinsic to 
them and not conditioned by any adjunct like avidya as in 
Advaita. Madhva divides the reflection into two : (1) 
conditioned by adjunct and (2) not conditioned by any 
adjunct." Jiva is the reflection of God without any adjunct. 
Being the reflection of God, jiva gets some of His attributes 
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like self-luminosity and bliss. But from the endless past it is 
covered up by ignorance of its real relationship with Brahman 
and it is filled with a false sense of independence. Thís causes 
bondage. 


Though the individual souls are reflections of God, each 
jiva keeps up his difference from others both in individuality 
and character. This distinction continues in liberation also. This 
theory is a special characteristic of Dvaita philosophy. The 
difference among the individual souls is their intrinsic nature. 
Madhva accepts some manifesting conditions of jivas. Citing 
Bhagavata-tatparya-nirnaya, B.N.K. Sharma" states that the 
manifesting conditions (upadhis) of Jivas are two fold (1) 
extrinisic and (2) intrinsic. The extrinsic upadhis are 
liquidated, jiva cannot continue to be a reflection of the 
Supreme Being in liberation. If liberation were a liquidation 
of individual soul himself, nobody will strive for it. If moksa 
is the extinction of the self it will cease to be a purusartha. 
The jiva himself will not be there to attain it. 


10. Gradation of the individual souls 


According to Madhva each jiva has his own unique 
characteristics. This distinction in their basic nature is called 
svarupa-bheda. Madhva classifies the individual souls into 
three groups according to their nature. They are Muktiyogyas 
(those who are eligible for liberation). Nityasamsarins (the 
eternally transmigrating) and Tamoyogyas (the damnable). 
This classification is based on the concept of gradation of the 
individual souls according to their nature. This is known as 
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svarüpa-tàratamya. This theory of the division of individual 
souls invited criticism from scholars. B.N.K. Sharma replies 
to these criticisms that the individual souls are distinct from 
one another because of the varying degrees of knowledge, 
power and bliss. Hence the division is rational. This gradation 
according to the capacity and measure of power and bliss in 
-~ each jiva varies even in liberation according to the theory of 
gradation. 


11. Means of liberation 


According to Madhva, the will of God is the root of the 
bondage of jiva and only the Lord's grace can release him 
ultimately. The individual soul can attain the grace of God 
through devotion. Madhva's bhakti doctrine has its own special 
features. Bhakti has many forms such as kamabhakti and 
vidvesabhakti."' But, to Madhva bhakti should not be 
emotional. He specifies that only a bhakta who has the real 
knowledge of God can attain his grace. The real knowledge 
of God is attained through true scriptures. 


Madhva defines bhakti as the deep love for God inspired 
by the knowledge of His Majesty." This concept of devotion 
can also be seen in Naradabhaktisütra." Madhva gives such 
an importance to bhakti that he not only regards bhakti as 
a means to an end, but as an end in itself.” Bhakti gives bliss 
to the devotee. In fact knowledge is a constituent of devotion. 
Knowledge generates devotion and devotion strengthens 
knowledge. 
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Besides devotion and knowledge, the other means like 
vairagya and karma are accepted by Madhva. Madhva insists 
upon the importance of niskama karma (work without any 
selfish motive) advocated in Bhagavadgíta. But to him the 
ultimate means of liberation is bhakti. Being pleased with 
one's deep devotion, the God liberates him. By the grace of 
God one realises his real nature that he is the pratibimba - 
dependent on God. In Dvaita this is called aparoksa-jríana. 
When the individual soul leaves the gross body, it becomes 
liberated. It is his release from transmigration. 


12. Liberation 


Madhva states that when jiva is liberated he will get rid 
of transmigration, obtains the bliss unmixed with sorrow and 
remains near the God. To him, liberation cannot be a purely 
negative state. Here also, his view is opposite to Advaita. 
To the Advaitin liberation is the liquidation of individual self, 
becoming one with the Brahman. Madhva lays great emphasis 
on the survival of the individual personality in the liberated 
state. Each individual soul is distinct from Brahman and 
distinct among themselves even in liberation. The liberated 
soul enjoys all blissful experiences. He remains near the God. 
Madhva took this idea from the Taittiriyopanisad and 
Chàndogyopanisad. " where the individual souls are described 
as enjoying various kinds of happy experiences in liberation. 
In his commentary on Brahmasütras, Madhva states that the 
enjoyment in release is carried on with the eternal bodies or 
the bodies constituted by the essence of self itself. The 
liberated souls are still dependent on God. 


Mind: 
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13. Gradation of bliss 


The theory of ananda-taratamya (gradation of bliss) is 
another special characteristic of Madhva's philosophy. 
Madhava states in VTV that from Manusyottama upto 
Caturmukhabrahma, all enjoy bliss multiplied by hundred in 
an ascending order. Thus in the state of liberation, jivas are 
not only distinct from one another but their experience of bliss 
also varies. B.N.K.Sharma - explains this theory as thus: 
"There is a natural gradation among the released souls as also 
disparity in their sadhanas. The difference in the nature and 
quality of sadhanas must necessarily have a relation to result. 
The existence of such a gradation in liberation is established 
by reason and revelation." The hierarchic gradation of the 
released souls is quite natural because the means of liberation 
differ. The idea of this type of gradation can be seen in 
Padmapurana.” Dasgupta” points out that this view is 
supported by some other Vaisnavite schools also. Swami 
Tapasyananda" states that such a gradation is not unfit 
according to the inherent capacity of jivas and the rigour and 
concentration of effort in their practice of spiritual discipline. 


But Ramanuja and Sankara strongly disagree on this 
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separate Prakarana work called Ananda-Taratamya-Khandana, 
criticising Madhva's theory. 
14. Brahman in Dvaita 


The purpose of the work VTV is to determine the true 
nature of Visnu. While discussing this cardinal topic, Madhva 
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discussed some relevant topics of Dvaita philosophy in the 
first Pariccheda. The second and third Paricchedas of УТУ 
deal with the concept of God. Madhva personifies Brahman 
as Visnu. Being a theist, Madhva gives supreme position to 
Lord Visnu. 


The three main entities involved in the five differences 
(Paficabheda) are Brahman (God) Jiva and Prakrtí (Jada) 
Among these, God is the Independent Being who creates and 
regulates others. All others, sentient and non-sentient, are His 
dependents. 


Madhva's god-concept is derived from the Vedas. He 
indentifies Visnu with the Supreme Brahman who is described 
in the Vedas. Visnu is called by various names of gods. The 
Rg vedic passage" states: "He is the one who bears the names 
of all gods." Madhva interprets the word 'namadha' as the 
bearer of names of the gods instead of giver of names. B.N.K. 
Sharma observes this in tune with the interpretation of Sayana. 
In his commentary on Atharva Veda, Sayana gives the same 
meaning to namadha. а 


He is the creator of other gods like Rudra, Brahma etc." 
Madhva believes in the hierarchy of gods. Before the creation, 
Narayana alone was existing." There were no other deities 
like Caturmukhabhrahma and Rudra. 


Visnu is conveyed by all the names. There is no entity 
which is superior to him. All the Vedas declare the supremacy 
of Lord Narayana. He is free from all defects. He is the one 
and only independent entity. 
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Brahman (Visnu) is qualified with all auspicious 
attributes. He totally rejects the concept of Brahman devoid 
of attributes. The attributes and actions of Brahman are the 
same as itself. There is no mutual difference among the 
attributes. While explaining the relation between God and His 
attributes Madhva introduces his theory of Savisesabheda. 
According to this theory, though attributes of Brahman like 
Jnana, ananda etc. are the very nature of Brahman, they have 
some difference from Brahman. This difference is internal. To 
Madhva, the difference between the substance and its attributes 
is like the difference between 'identity' and ‘being identical’. 
But they can still be treated as if they are presented as 
different. 


God is the creator, regulator and destroyer of the world. 
He is the giver of bondage and release. It is by his power 
Laksmi is able to manifest and remain with an imperishable 
body. She functions as per his order. All these characteristics 
are mentioned by the epithet 'Samatita-ksaraksara', used in the 
benedictory verse. Here the aksara is Laksmi because her body 
is imperishable. All others are ksaras (perishable) because their 
bodies perish. 


Lord Visnu manifests Himself in his origination. There 
is no other form of creation of Him. The body of Lord Hari 
is beginningless (aprakrta) and eternal. Its nature is Jfana, 
ananda etc. The body of Lord Visnu is not gererated by the 
contact of man and woman. But he reveals himself through 
his eternal body. 
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In his Brahmasiitrabhasya, Madhva describes Brahman 

.as formless, because it transcends Prakrtí and others and 

controls them all. Madhva establishes the non-difference of 

God and his attributes with the support of srutis. According 

to him, the passages "ekamevadvitiyam, "© "neha nanasti”” 

"yathodakam suddhe śuddhamn etc., confirm the theory of 
non-difference between God and His attributes. 


Madhva rejects the Advaita theory of Nirguna Brahman. 
He points out that the Advaitins accept even negative attributes 
to Brahman like adr§yatva. Then there is ‘no justification in 
denying the positive attributes. Madhva's Brahman as indicated 
in the benedictory verse is Nirdosa-aSesa-sadguna — perfect, 
defectless and qualified with all virtuous attributes. 


Since Madhva advocates the efficient causality of 
Brahman, he rejects the Brahma-parinama-vada and Brahma- 
vivarta-vada. Because of the importance Madhva had given 
to the supremacy of Lord Visnu and his devotion, the critics 
regard his system more religious than philosophical. He gave 
much importance to the cult of Narayana because his object 
was to build an intellectual structure that will help the 
intellectually stimulated people to sustain their faith in a real 
God and a real spritual destiny for man to be attained through 
devotional disciplines and knowledge by the grace of God. 
Hence the system is accepted as a way of life by the followers. 
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Chapter IX 
Conclusion 


The Visnutattvavinirnaya, on which this study ís prepared 
is a major contribution of Madhvacarya, the great propounder 
of Dvaita Philosophy. The foregone chapters of this work deal 
with the various aspects of the Dvaita system. The origin and 
development of the Dvaita system of thought, the life, date 
and works of the author, the subject matter of the work, and 
the various topics dealt with in the work are examined and 
discussed in detail. 


Dvaita, being a theistic philosophy, is closely associated 
with religion. It is a practical and simple thought. Even in 
the modern age, men fed up with worldly pleasures, seck 
mental peace in spiritualism. Idealistic thought is meant only 
for the thinking folk. The common man finds solace in 
devotionalism. That is why, people are attracted to living saints 
and accept the path of devotion. In this context Madhva's 
teachings are most relevant as a practical philosophy. His 
thought is realistic in outlook. It forms a vital limb of the 
organic totality of Indian Philosophy. Madhva successfully led 
a theistic reaction against the monistic idealism and is regarded 
as the unchallenged monarch of pluralistic theism and radical 
realism. Madhva's philosophy, which is in harmony with 
religion and metaphysics, has developed on the basis of the 
textual foundation, Prasthanatraya. 
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Dvaita concept of Ргатапаѕ and the theory of knowledge 
has its own peculiarities. The division of Pramàna into 
Kevalapramana and Апиргатапа is а novel concept in Indian 
Philosophy. Madhva's definition of Pramana as 'Yathartham 
Pramanam' can be applied to both valid knowledge and the 
means of knowledge. The self-validity of knowledge and the 
doctrine of Saksin are correlated. Madhva accepts Saksin as 
the ultimate criterion of truth. 


Introducing the concept of Upajivyatva in the epistemol- 
ogy, Madhva gives the ruling to determine the validity of 
knowledge. The doctrines of Dvaita philosophy are built on 
the firm foundation of experience. Madhva does not allow even 
scripture to override the well-tested perception in validity. 
Agama becomes Upajivya only on the matters which cannot 
be conveyed solely by Pratyaksa. This theory of Madhva 
caused many criticisms. But to Madhva, philosophy is a 
systematic rational interpretation of experience. No system of 
philosophy can repudiate human experience. 


The doctrine of Saksin has a unique place in the 
philosophy of Dvaita. It is Saksin who determines the validity 
of knowledge. Madhva explains the theory of self-validity 
(svatahpramanya) of knowledge with the doctrine of Saksin. 
In fact, to Madhva, Saksin is the ultimate principle of 
validation. Madhva vindicates the theory of difference with 
the Upajivya-pratyaksa. Also he seeks support of the 
Upanisadic passages. 

Madhva's criticism of Sankara's interpretation. of the 
passages in the sixth chapter of Chandogyopanisad is unique. 
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It is an equal vindication of bheda also. By interpreting the 
passages, Madhva convinces the logical basis of his 
philosophy. The most notable interpretation is that of the 
passage tat tvam asi. Madhva is the first to interpret the 
passage conveying difference. It is a fact that Madhva's 
interpretation of tat tvam asi is a new one and stands alone 
without support from any other school of thought. He was the 
first to draw pointed attention to the glaring inconsistency of 
the illustrations used in the text with the thesis of identity 
supposed to be taught. Examining the context of the sixth 
chapter of Chandogyopanisad very logically, he came to the 
conclusion that his reading of the passage atat-tvam-asi is more 
suitable. 


The Brhadaranyaka and Mundaka passages denoting 
abheda are also re-interpreted by Madhva. Among these 
interpretations, that of 'Aham Brahmasmi' and 'Brahmaveda 
Brahmaiva bhavati' are worth mentioning. Madhva has selected 
Maàndükya passages for interpretation to emphasise the 
doctrine of realism. The passages denoting the falsity of the 
world is interpreted very brilliantly. Madhva's interpretation 
goes to the opposite direction of Sankara. While Sankara 
quotes the passage praparco yadi vidyeta' to prove the falsity 
of the world, Madhva, with the same passage substantiates 
the reality of the world. He makes use of etymology and 
grammar very skilfully. The interpretation of the words 
ргарайса, ‘anrta' ‘avidya' and Mayamaya are noteworthy. 


Certain metaphysical aspects of Advaita philosophy are 
also examined and criticised. The theories of ekajiva-vada and 
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bahu-jiva-vada, the concept of Maya and its role as the adjunct 
etc., are criticised and refuted by Madhva. Madhva criticises 
the Advaita theory of Mayavada as it has no difference from 
the doctrine of Siinyavadi Buddhists. Certain relevant topics 
of Dvaita theism are also discussed. 


Madhva's concept of Brahman is worth mentioning. To 
him God is the only independent reality. His God concept is 
entirely different from that of the dualistic schools like 
Samkhya and Yoga. Though Madhva is an advocate of realism, 
he brings all other real entities under the control of Brahman. 
Madhva acquired the doctrine of independent Brahman from 
the Rg vedic concept of God.’ Madhva in his Brahmasütra- 
bhasya states that this passage conveys Brahman as the 
independent cause. 


Madhva has given a unique place to devotion and the 
devine grace attained through it. Only with the grace of God 
one can attain liberation. His definition of bhakti is classical. 
To Madhva, bhakti is not an emotional attachment to God, 
but it is a combination of knowledge and devotion. 


Madhva's concept of the gradation of bliss in the state 
of liberation (anandataratamya) was criticised by other 
schools. But it is not totally irrational. It is a logical conclusion 
from the hypothesis of Svariipabheda and taratamya among 
souls. It is quite natural for a system in which the distinction 
‘among souls is an accepted doctrine. 


In each and every system of Indian Philosophy the 
influence of other systems can be traced. It is because, all 
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schools except the Carvaka, were influenced by the vedic 
culture. They have two main aspects in their system building; 
one is rational or philosophical and the other is textual and 
revelatory. The systems of Indian philosophy had developed 
through dialectical struggles with earlier and contemporary 
schools. Hence, the impact of the ideas of other systems can 
also be found in every system of thought. Dvaita school is 
not an exemption. The doctrines of Jaina philosophy influenced 
Madhva to a great extent. B.N.K. Sharma’ observes that 
Madhva's views on some questions of logic, epistemology and 
ontology show many striking parallels to and affinity with the 
corresponding Jaina theories. 


In the South Canara District of Karnataka,a large number 
of Jains are seen. This might be a cause of the Jaina influence 
on Madhva. According to Dr.Sharma , Madhva's theory of 
Savisesabheda is a perfect form of the Jaina concept of the 
relation of subject to its attributes. The recognition of certain 
types of cognition like Manahparyaya and Kevala in Jaina 
philosophy corresponds to the Yogipratyaksa and 
Kevalapramana of Madhva. The Jaina classification of reality 
into Jiva and Ajiva has some similarity to Madhva's 
classification of tattva as independent and dependent. In VTV, 
Madhva states that jivas are so subtle that even in the space 
of a paramanu, there are innumerable jivas. In Jaina doctrine, 
it is stated that the whole world is filled with jivas. The Jaina's 
moral code also influenced Madhva. Madhva's social reforms 
like the pistapasuyaga may be due to the Jaina influence. The 
influence of the ideas of Nyaya, Mimamsa and other schools 
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of Vedanta can also be seen in Madhva's philosophy. In the 
formation of his theory of error, Abhinava-anyathakhyati, 
Madhva is indebted to the Madhyamika school of Buddhism 
and the Mim4msa school. In the theory of the apauruseyatva 
of Vedas he agrees with Mimamsakas and other Vedantins. 


Madhva was a great thinker and social reformer. There 
is a criticism among the writers of philosophy that Dvaita is 
more a religion than a philosophy. The regilious influence can 
be seen in the case of almost all philosophical systems of India. 
In India, philosophy and religion have developed side by side, 
each re-inforcing the other. Therefore, Madhva's system cannot 
be neglected as a mere religion. It is on a par with the 
philosophies of Sankara and Ramanuja. Nagaraja Sharma’ 
remarks: Appayya Diksita, the most uncompromising oppo- 
nent of Dvaita philosophy and a severe critic of Madhva and 
his works admitted that there is undoubted philosophical value 
in Madhva's Philosophy." Philosophy should satisfy not only 
the requirements of abstract thought and logical inconsistency, 
but the demands of morality and religion also. 


Another criticism is about the citations which are used 
by Madhva from various sources. The abundance of citations 
are a general characteristic of Madhva's works. In VTV also 
about 125 passages are cited from various sources. The 
authenticity and genuineness of the unfamiliar sources quoted 
by Madhva is a matter of discussion among scholars. Some 
of the sources are not existing now or not even known. A 
list of such books is given in HDSVL.' 
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Another criticism about the sources cited by Madhva is 
that he relies more on the Epics, Puranas and Smrti than on 
the Upanisads and Sitras. This problem has been examined 
by Nagarja Sharma in Reign of Realism.’ Vijayindratirtha in 
his work Madhvadhva-kantakodhara has answered the 
criticism raised by Appayya Diksita. Appayya Diksita 
criticised that Madhva had freely fabricated Srutis and smrtis 
in support of his own far-fetched ideas and interpretations. 
Vijayindratirtha states there: Citing unfamiliar Srutis cannot 
be considered as a defect; for Sankara, Ramanuja and 
Srikantha had also quoted unknown and unidentified Sruti 
texts. Such citations are accepted by all. Madhva most often 
quotes from Epics, Puranas and Samhitas because they are 
more theistic and realistic than the Upanisads. He never left 
the Upanisads unnoticed. He made his system of thought on 
the firm foundation of the triple texts. He gave new 
interpretations to them which paved the way for a new system 
of thought, quite distinct from the traditional ones. 


In VTV also the citations from various Puranas and 
unfamiliar Srutis are seen. Among these, the passages from 
Paramopanisads (Paramasruti) and Brahmatarka are notewor- 
thy. He seeks support from Brahmatarka to establish his 
cardinal doctrines like Upajivyatva. A discussion on the 
genuineness of Brahmatarka is seen in HDSVL. In VTV, he 
has quoted twelve verses from Brahmatarka. Paramasruti is 
quoted in nine places. Madhva quotes Paramasruti to describe 
the five-fold difference. Madhva has also cited from several 
Upanisads, Puranas, Bhagavadgita and Khilas. Actually the 
work VTV is mixed up with citations and own words. 
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The significance of a system of philosophy is to be judged 
by the inner consistency of the doctrines of a system and its 
metaphysical satisfyingness. In these aspects, Madhva's 
thought is more a philosophy than a religion. In VTV, the 
theory of knowledge, ethical views and metaphysical tenets 
are interwoven by Madhva into a happy and harmonious 
synthesis. 
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